Perceptions of transnational arranged marriages among the children of Bangladeshi skilled migrants in Sydney by Rashid, Kazi S.
Perceptions of Transnational Arranged Marriages among the 
Children of Bangladeshi Skilled Migrants in Sydney  
 
 
Kazi Sharmin Rashid 
Bachelor of Social Sciences 
 
A thesis submitted in partial fulfilment of the requirements for the award of   
Master of Research 
 
School of Social Sciences and Psychology 
Western Sydney University 
NSW, Australia   
December 2018 
 
 
 
 
 
   
 
ii 
 
Statement of Authentication 
 
I declare that:  
This Master of Research thesis is, to the best of my knowledge, original and has not been 
submitted previously, either in whole or in part, for a degree at this or any other institution. I 
certify that the methodology for this project was approved by the Human Research Ethics 
Committee at Western Sydney University, under reference number H12576. 
  
I certify that the intellectual content of this thesis is the product of my own work and that all 
the assistance received in preparing this thesis and sources of information have been duly 
acknowledged. 
 
Kazi Sharmin Rashid 
December 2018 
 
 
 
 
 
 
   
 
iii 
 
Acknowledgements 
 
I praise my creator (Allah ST) for giving me the eagerness, strength and intellectual capacity necessary 
to contribute knowledge through this thesis. 
 
This thesis could not have been completed without the contributions of the young adult Bangladeshi-
Australians who participated in this project. The participants enthusiastically shared their perceptions, 
attitudes and experiences with me. My gratitude for their contributions is immeasurable. 
  
I am greatly indebted to both of my supervisors-principal supervisor, Dr Alanna Kamp and co-
supervisor, Dr Cameron McAuliffe, whose supervision provided guidance and undeterred faith in me 
and this project. By sharing their expansive knowledge, my supervisors acted as teacher, guide and 
mentor and pushed me to hone my own research abilities. I have been so grateful to them for believing 
in me, even when I was about to lose faith in myself. Beyond the academic, their constant reassurance 
and amazing ability to make any stressful situation seem not so dire has been a blessing. My heartfelt 
gratitude to Dr Kamp for her outstanding supervision capacity, amazing editing skills and willingness 
to help me with any academic necessity anytime (even during weekends) with short notice. My special 
thanks to Dr McAuliffe for introducing me to the program of Master of Research. Dr McAuliffe helped 
me build this research project and supervised me through half of my thesis year. He even shared his 
books with me. I also thank Tammy Henry for professional proofreading of the thesis.   
  
My acknowledgements would not be complete without thanking my friends and family who 
have supported me throughout this journey. It has been tough at times, but their help and 
encouragement have been constant. I am immensely indebted to my mother, Syeda Salma 
Rashid, who never wavered in her belief in my academic abilities and flew thousands of miles 
   
 
iv 
 
from Bangladesh to Australia to support me in my bumpy research journey. A big thank you 
also to my family—my father Dr K Rashid, my siblings, my husband and my children for being 
there for me. Last but not least, thanks to my friend Brishti and my GRS colleague Arunima, 
for being respite for me during the difficult times. 
 
   
 
1 
 
 
Table of Contents 
Statement of Authentication .................................................................................................................... ii 
Acknowledgements ................................................................................................................................ iii 
Abbreviations .......................................................................................................................................... 3 
Note on Terminology .............................................................................................................................. 4 
Abstract ................................................................................................................................................... 5 
Chapter One: Introduction ....................................................................................................................... 7 
1.1 Skilled Migration in Contemporary Australian Society ................................................................ 9 
1.2 Transnational Arranged Marriages .............................................................................................. 12 
1.3 Research Aim and Objectives ..................................................................................................... 15 
1.4 Thesis Structure ........................................................................................................................... 15 
Chapter Two: Literature Review ........................................................................................................... 18 
2.1 Introduction ................................................................................................................................. 18 
2.2 Dominant Representations of Transnational Arranged Marriages in Public and Political Debate 
in the West ......................................................................................................................................... 19 
2.3 Understanding the Diverse Experiences in Transnational Arranged Marriages and Spousal 
Selection ............................................................................................................................................ 21 
2.4 Parental Influence in Transnational Arranged Marriages and Spousal Selection ....................... 25 
2.5 Peer Group and Marital Partner Choice ...................................................................................... 27 
2.6 The Impact of Local Marriage Markets on Transnational Arranged Marriages ......................... 28 
2.7 Immigration and Integration Policies .......................................................................................... 29 
2.8 Transnational Arranged Marriages on the Decline ..................................................................... 31 
2.9 Conclusion ................................................................................................................................... 33 
Chapter Three: Methodology ................................................................................................................ 35 
3.1 Introduction ................................................................................................................................. 35 
3.2 Theoretical Approach: Postcolonial and Post-structural Feminism ............................................ 36 
3.3 Qualitative Method: In-depth Interviews .................................................................................... 38 
3.4 Recruiting Participants and Participant demographics ................................................................ 41 
Table 1: Selected Interview Participants Overview ...................................................................... 42 
3.5 The Interviewer-Interviewee Relationship .................................................................................. 45 
3.6 Data Analysis .............................................................................................................................. 47 
3.7 Conclusion ................................................................................................................................... 49 
Chapter Four: Arranged Marriages as Sites for Agency, Choice and Personal Preferences ................. 50 
4.1 Introduction ................................................................................................................................. 50 
   
 
2 
 
4.2 Diverse Meanings and Perceptions of Arranged Marriages ........................................................ 50 
4.3 Diverse Subjectivities and Spouse Selection ............................................................................... 55 
4.3.1 Shared Religiosity ................................................................................................................ 55 
4.3.2 Shared Nationalism and Culture ........................................................................................... 58 
4.3.3 Age ....................................................................................................................................... 62 
4.3.4 Education, Employment and Income ................................................................................... 63 
4.4 Conclusion ....................................................................................... Error! Bookmark not defined. 
Chapter Five: Family and Community Influence .................................................................................. 69 
5.1 Introduction ................................................................................................................................. 69 
5.2 Parents’ Role in the Process of Arranged Marriages ................................................................... 70 
5.3 The Impact of Transnational Ties on Marriage ........................................................................... 74 
5.4 Bangladeshi Community in Sydney ............................................................................................ 76 
5.5 Peer Group Influences ................................................................................................................. 77 
5.6 Conclusion ................................................................................................................................... 79 
Chapter Six: Contextual Factors and Perceptions on Transnational Arranged Marriages .................... 81 
6.1 Introduction ................................................................................................................................. 81 
6.2 Australian Marriage Market, Perceived Scarcity and Transnational Arranged Marriages.......... 81 
6.3 Perceived Influence of Australian Immigration and Integration Policy ...................................... 86 
6.4 Conclusion ................................................................................................................................... 89 
Chapter Seven: Conclusion ................................................................................................................... 91 
7.1 Introduction ................................................................................................................................. 91 
7.2 Key Research Findings ................................................................................................................ 91 
7.3 Research Contributions ............................................................................................................... 94 
References ............................................................................................................................................. 97 
Appendix: A ........................................................................................................................................ 116 
Appendix: B ........................................................................................................................................ 120 
Appendix: C ........................................................................................................................................ 122 
Appendix: D ........................................................................................................................................ 124 
 
 
 
   
 
3 
 
 
Abbreviations 
  
ABS: Australian Bureau of Statistics 
DHA: Department of Human Affairs 
DIAC: Department of Immigration and Citizenship  
DIBP: Department of Immigration and Border Protection 
SSAS: Structured Selection Assessment System 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
   
 
4 
 
 
Note on Terminology 
 
My references to diasporic/migrant groups are varied throughout this thesis, as I use the 
terminology as it is referred to in the literature cited, such as British Bangladeshi, Turkish 
Belgians, and so on. 
In this thesis, I use the identifying term ‘Bangladeshi-Australian’, as the participants of this 
study identified themselves as such.  
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Abstract 
 
Transnational arranged marriages among Muslim temporary labour migrants’ children have been 
problematised in policy, media and public discourses in European migrant-receiving societies. Such 
problematisation has been driven by concerns regarding forced marriages, sham marriages and 
continuous migration that arguably hinder integration into host societies. As such, transnational arranged 
marriages have been essentialised as a marker of ‘Monolithic Muslim Otherness’. While Australia is a 
classic migration-receiving country (Castles, Vasta & Ozkul 2014, p. 128) and Islamophobic sentiment 
is on the rise (Blair, Dunn, Kamp & Alam 2017), marriage practices among children of Muslim 
background in Australia are underrepresented in the literature. This thesis aims to address this gap by 
exploring the perceptions and attitudes of young adult children of Bangladeshi skilled migrants towards 
transnational arranged marriages. More specifically, it examines the ways in which young adult 
Bangladeshi-Australians challenge Western discourses of Muslim practices, particularly in regard to 
gender roles, agency and homogeneity. Employing semi-structured interviews with seven young adult 
Bangladeshi-Australians, this thesis provides a rich understanding of the complexity, diversity and 
dynamism of the spousal selection process. Through a postcolonial and post-structuralist analysis of 
interview data, I illustrate that not only are young adult Muslim Bangladeshi-Australians heterogeneous 
in terms of their gender, education, age and religiosity, but their perceptions and attitudes towards 
transnational arranged marriages are similarly diverse. I argue that spousal selection preferences are 
intertwined with interactions and negotiations between individual preferences, agency and meso-level 
structures such as family networks, the Bangladeshi migrant community and peer groups, as well as 
contextual factors, such as the Australian marriage market and immigration and integration policies. 
This study is an important contribution to the body of research regarding transnational arranged 
marriages among Muslim migrants, as it moves beyond the marriage behaviour of descendants of 
temporary labour migrants in Europe. It also makes important contributions to broader research on 
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migration, settlement, national identity and belonging in its driving argument that the questioning of 
migrant children’s integration based on their marriage behaviour is narrow and exclusionary.  
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Chapter One: Introduction 
  
Transnational arranged marriages, prevalent among adult children of Muslim migrants in 
European countries such as the United Kingdom (UK), Denmark and Belgium, are highly 
contested in contemporary public and policy discourses. As Carol, Ersanilli & Wagner (2014), 
Van Kerckem, Van der Bracht, Stevens & Van de Putte (2013) and Kibria (2012) illustrated, 
transnational arranged marriages in Europe have been represented as the cause of failed 
integration of Muslim migrants and their descendants. Like the European context, recent 
changes in Australian spousal immigration policy1 indicate discourses of fear of the ‘Other’ 
and security issues regarding marriage migration. While not overtly targeting specific cultural 
groups, recent changes to Australian spousal immigration policies are perhaps linked to 
broader, recent concerns about the increased arrival of Muslim migrants from South Asia and 
the Middle East and increased Islamophobia (Castles Vasta & Ozkul 2014; Blair, Dunn, Kamp 
& Alam 2017). While it is anecdotally known that Muslim Australians of various ethnic groups 
such as Bangladeshi-Australians, like other Muslim migrant groups around the globe, practice 
transnational arranged marriages for a variety of reasons, Muslim marriage practices in 
Australia remain under researched (as I will further discuss in Chapter Two). This study 
positions itself against this academic, social and political backdrop to examine the experiences 
and attitudes of a group of young adult Muslim Australians towards transnational arranged 
marriages.  
 
                                                          
1 Changes to the Spouse Visa process were implemented by the Australian Government in 2018. According to the current policy, the sponsor 
of a spouse must provide Australian and/or foreign police checks when requested. He or she must consent to the Department of Human Affairs 
disclosing his or her convictions for relevant offences to the visa applicant, to ensure the safety and security of the visa applicant (DHA n.d.). 
The relevant offences include violence, human trafficking, forced marriages and breach of apprehended violence order or similar order (DHA 
n.d.). Visa sponsors are also required to produce documents attesting that the incoming spouse does not have any criminal history (DHA n.d.). 
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More specifically, this study focuses on the attitudes and experiences of young adult 
Bangladeshi-Australians who are children of skilled migrants2. Migration from Bangladesh to 
Australia began in the 1970s due to the Bangladesh War of Independence between West 
Pakistan (now Pakistan) and East Pakistan (now Bangladesh) in 1971. Bangladeshis were first 
counted as a separate group in the Australian census in 1976 and by the early 1980s, there were 
approximately 200 Bangladeshis in Australia, nearly all of them having ‘professional’ 
occupations (Sarwal 2017). Australian census data (ABS 2016) indicates two waves of 
Bangladeshi arrivals in Australia: the first wave (1,956) between 1985 and 1996 and the second 
(16,907) between 2006 and 2015 (ABS 2016). Bangladesh ranked as one of the top ten points-
tested skilled migrant source countries in 2012-2013 (DIAC 2014, p. 27). There are currently 
41,237 Australian residents with Bangladeshi ancestry3. Within this group, the vast majority 
(30,606) are Muslim and 15-44 years old (30,850). The majority are also Australian citizens 
(22,905), while 7,470 of marriageable age are not married. This ancestry group is primarily 
made up of migrants, as only a minority (7,242) are Australia-born (ABS 2016). This migrant 
community is highly educated, with 23,366 holding postgraduate or graduate degrees (ABS 
2016).  
 
As I will demonstrate in the following chapter, literature on the marital partner choice of 
children of Bangladeshi skilled migrants in Australia is absent. The ways in which arranged 
marriages operate within such a small and youthful migrant group and the propensity to stretch 
spousal search transnationally are important issues to investigate, given the recent population 
increase in the Bangladeshi-Australian community, contemporary debates regarding Muslim 
                                                          
2 The subjects of this project are young adult children of skilled Muslim-Bangladeshi migrants in Australia. These individuals were born in 
Australia or overseas (in Bangladesh or elsewhere), but are all currently living in Australia (as further explained in Chapter Three). Throughout 
this thesis, I use the summarising term ‘young adult Bangladeshi-Australians’ to identify this specific group. 
3 The Australian National Census allows respondents to indicate two responses for their ancestry (ABS 2016). The data stated here are the 
numbers of individuals that stated Bangladeshi ancestry as their first response. 
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migrants’ marriage behaviour and integration (Van Kerckem et al. 2013; Carol et al. 2014) and 
recent changes to Spouse Visa policy. This study, informed by postcolonial and post-structural 
feminist approaches (conceptual and methodological), gives voice to young adult Bangladeshi-
Australians and in doing so, destabilises dominant Western discourses regarding (Muslim) 
transnational arranged marriages and arranged marriages, more broadly. 
 
In the following sections of this chapter, I present an overview of the shift in skilled migration 
policies in Australia and the arrival and social positioning of skilled migrants from non-White 
and Muslim backgrounds in contemporary Australia. I also discuss the difference between 
skilled and temporary labour migration and the importance of exploring the possibility of chain 
migration through transnational marriage by skilled migrants. Further, I provide an overview 
of transnational arranged marriages among Muslim migrant descendants in Europe and the 
USA and politicisation of these marriages in the West (detailed in Chapter Two). My overviews 
present a concise summary that functions as an important contextual backdrop to my research 
project. I then outline the specific aims of my research project before concluding with an outline 
of the structure of this thesis. 
 
1.1 Skilled Migration in Contemporary Australian Society  
Skilled migration from South Asia to Australia is a relatively new phenomenon. Points-based 
skilled migration, introduced in 1989, opened the door for non-English-speaking, non-White, 
skilled people to enter Australia (Breen 2016). Since the 1970s, Australia’s immigration policy 
was Eurocentric (Castles et al. 2014). From the 1970s to the early 1990s, Australia’s skilled 
migration was based on the Structured Selection Assessment System (SSAS), within which the 
skilled migrant’s suitability was determined at the discretion of the Australian Immigration 
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officers (Hawkins 1991). In 1989, the Canadian-style ‘points-test’ system was introduced in 
Australia and applicants were allocated Australian visas on the attainment of points related to 
age, health and character criteria and human and cultural capital4 recognised in Australia 
(Boucher 2013, cited in Breen 2016, p. 495). The rules-based, non-discriminatory uniform 
system facilitated immigration from Asia and Oceania (Castles et al. 2014).  
  
Since the 1990s, skilled migrants have played a major role in addressing shortfalls in Australia’s 
labour market and economic flourishment (Breen 2016; Castles et al. 2014). The skilled 
migration stream is the major source of permanent settlement in Australia. For example, in 
2016-17, skilled migrants accounted for 67.3% of total permanent migrants (DIBP 2017). More 
particularly, professionals, such as accountants and software engineers, were the largest group 
of primary applicants in the skilled migration stream that were granted permanent migration 
visas to Australia (DIBP 2017). Southern Asian countries (including India, Sri Lanka, Pakistan, 
Bangladesh, Nepal, Bhutan and the Maldives) are the major source of permanent migrants, 
providing 30.2% of the migration program (DIBP 2017). 
 
There are some basic differences between skilled migrants and temporary labour migrants. 
Skilled migrants possess high human capital (education, training and expertise) that are in 
demand, but often not highly available, in the host society’s labour market (Salt & Koser 1997). 
Many of them make informed decisions to migrate to and permanently settle in host societies 
like Australia (Rynderman & Flynn 2016). In contrast, temporary labour migrants are recruited 
                                                          
4 Throughout this thesis I have employed Bourdieu’s concept of different types of ‘Capital’, such as economic, human, cultural, social and 
symbolic capital. According to Bourdieu, capital, ‘in its objectified or embodied forms, takes time to accumulate and which, as a potential 
capacity to produce profits and to reproduce itself in identical or expanded form, contains a tendency to persist in its being, is a force inscribed 
in the objectivity of things so that everything is not equally possible or impossible’ (1986, p.15). For more details on different types of cpital 
please see Bourdieu (1986). 
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on a long-term basis by highly industrialised nations, such as the UK, Germany and Australia, 
to employ in jobs requiring a low level of skill and considered undesirable by citizens and 
permanent residents (Ruhs 2002, cited in Dauvergne & Marsden 2014; Lievens 1999). 
Temporary labourers usually originate from ex-colonies such as South Asia, Turkey and 
Maghreb5 and are mostly Muslims, but in Australia many come from Western countries under 
working holiday programs for one year (Lievens 1999; Dauvergne & Marsden 2014).  
 
In Western host societies, skilled migrants are discursively portrayed as ‘good migrants’ and 
their social integration is not considered a problem, as the majority are nationals of European 
Economic Area (EEA) countries (Pethe 2007, cited in Rahim 2014; Salt & Koser 1997). In the 
Australian context, skilled migrants are not treated uniformly. Rynderman & Flynn (2016) 
indicate that Middle Eastern skilled migrants with a Muslim background face more 
discrimination in the labour market, due to lack of local experience, in comparison to their 
White counterparts.  
 
Alongside increases in skilled migration, in Australia, heightened Islamophobia since the 9/11 
terrorist attacks, the 2002 Bali bombings and the contemporary geopolitical context, has 
introduced tensions regarding Muslim migrants’ ‘integration’ and belonging to Australia in 
terms of values and citizenship (Blair et al. 2017; Castles et al. 2014). Concomitantly, hostility 
towards and discrimination against Muslim migrants have intensified. Blair et al. (2017, p. 4) 
reported that 32% of Australians have negative feelings about Muslim Australians and 63% 
would express concern if their relative married a Muslim.  
                                                          
5 Maghreb refers to North African countries, such as Algeria (Penn 2011). 
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Due to complex skilled migration processes guided by complicated legal and regulatory 
frameworks in Australia, chain migration for skilled and semi-/unskilled migrants is a narrow 
possibility (Breen 2016). The extent to which skilled migrants with a Muslim background 
stimulate subsequent migration to Australia by arranging transnational marriages for their adult 
children is, therefore, an important issue to investigate, particularly within the context of 
widespread Islamophobia and debates regarding Muslim integration. 
 
1.2 Transnational Arranged Marriages 
Arranged marriages are largely practiced among Middle Eastern, South Asian and Maghrebian 
cultures, particularly among Muslims, Hindus and Sikhs (Charsley, Storer‐Church, Benson, & 
Hear 2012; Dale & Ahmed 2011; Selby 2009). In arranged marriages, parents and family 
members of the person to be married take the lead in introducing him or her to a prospective 
spouse and the choice to agree or disagree with the match is always present (Pande 2015, p. 
173). Like the majority of South Asian cultures, Bangladeshi marriages are usually arranged by 
senior male family members and the interests of the wider family unit outweigh that of the 
individuals concerned (Marriott 1990, cited in Samuel 2012). In recent years, women’s 
participation in paid work has challenged the patriarchy or male domination in family life; yet, 
urban, middle-class Bangladeshi women, like their rural counterparts, are bound by certain 
norms and values, such as getting married at a certain age (Rozario 2012). British and American 
Bangladeshis largely reproduce the arranged marriage practices through transnational 
marriages (Dale & Ahmed 2011; Kibria 2012).  
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‘Transnational’ arranged marriages take place between a member of a diasporic group and 
someone of the same ethnic/cultural background who still resides in the country of origin (Carol 
et al. 2014; Kibria 2012). For example, a transnational arranged marriage could be between a 
British Bangladeshi6 and a Bangladeshi who lives in Bangladesh. The spouse in the country of 
origin (e.g. Bangladesh) subsequently migrates to the host country (e.g. Britain) (Kibria 2012). 
The term ‘transnational marriage’ emphasises the transnational social fields within which 
migrant communities hold continuous connections to their homeland and/or co-ethnics in the 
host societies by exchanging, organising and transforming ideas, practices and resources (Levitt 
& Schiller 2008, p. 286, cited in Kibria 2012).  
 
Transnational arranged marriages among migrants’ descendants, particularly Muslims in 
Europe, have been politicised by public and policy discourses that raise concerns about 
continuous migration and the potential to hinder Muslim communities’ integration, as well as 
the assumed correlation between arranged marriages and the human rights issues of forced and 
‘sham’7 marriages (Van Kerckem et al. 2013; Kibria 2012; Sterckx 2015). Adult children of 
Muslim migrants, often living within transnational social spaces, are regarded in the discourses 
of national belonging as a ‘problem’ to be solved via greater integration into the nation 
(McAuliffe 2008). Host societies generally consider interethnic marriage the marker of the 
highest level of integration between migrant groups and the ‘natives’8, with an expectation that 
group boundaries will be weakened through these marriages over time (Carol 2016). Despite 
government pressure to integrate, intermarriage is remarkably low among Muslim migrants’ 
                                                          
6 ‘British Bangladeshi’ refers to British-born or born overseas (a migrant to Britain), but now a British citizen or resident. 
7 ‘Sham’ marriage is conceptualised, specifically in British immigration policy discourse, as marriage based not on genuine love, but on a 
contractual arrangement to gain entry and legal residency status in the UK (Wemyss, Yuval-Davis & Cassidy 2018). 
8 I have referred to dominant social groups, such as Anglo-Celtic White Australian or White German, as ‘natives’ following Huschek et al. 
(2012). 
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children living in European host nations (Carol 2016; Huschek, De Valk & Liefbroer 2012); 
rather, transnational arranged marriages dominate this group (Carol et al. 2014).  
 
European host countries such as Belgium and France introduced The Employment Immigration 
Ban of 1974 to restrict flows of migrants, specifically from non-White, non-Christian 
backgrounds; however, such migration restrictions were successfully bypassed by marriage 
migration channelled by transnational arranged marriages (Van Kerckem et al. 2013). In 
response, European host countries introduced stringent immigration and integration policies to 
control marriage migration, such as the ‘rule of supposition of forced marriage’, also known as 
‘the cousin rule’, in Denmark. This rule is exclusionary for children of Muslim migrants, since 
migrants from religions, such as Hinduism, regard cousin marriage as incest (Schmidt 2011; 
Rytter 2012).   
 
In Australia, despite political and public debate regarding Muslim migrants and the fact that 
Bangladeshis are one of the fastest growing Muslim skilled migrant communities in Australia 
(DIAC n.d.), few studies have investigated marriage practices of this group, let alone their 
descendants (discussed in Chapter Two). Though previous works have addressed marriage 
practices among children of British and American Bangladeshis (Charsley et al. 2012; Dale & 
Ahmed 2011; Kibria 2012), studies, particularly in the UK context, have been either overlapped 
with other migrant communities or dominated by examinations of temporary labour migrants 
with a ‘Sylheti’9 background. This study addresses this lacuna in the existing literature by 
                                                          
9 ‘Sylheti’ refers to people originating from Sylhet, an administrative division in North East Bangladesh (Shams 2017; Kibria 2012; Eade & 
Garbin 2006). 
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investigating the perception of transnational arranged marriages among unmarried young adult 
Bangladeshi-Australians.  
 
1.3 Research Aim and Objectives 
The aim of this research is to investigate the ways in which young adult Bangladeshi-
Australians challenge Western discourses of transnational arranged marriages. In order to 
achieve this aim, this project utilised postcolonial and post-structural feminist conceptual and 
methodological approaches (see Chapter Three Section 3.2) and was framed by the following 
research objectives:  
1) To examine how young adult Bangladeshi-Australians perceive transnational arranged 
marriages in diverse ways; 
2) To analyse the ways in which young adult Bangladeshi-Australians negotiate family and 
community (Bangladeshi and non-Bangladeshi) expectations around marriage; and 
3) To examine how contextual factors shape the perceptions of young adult Bangladeshi-
Australians towards transnational arranged marriages.   
 
1.4 Thesis Structure 
This thesis consists of seven chapters. Following this introductory chapter, Chapter Two 
includes a literature review of the extant empirical research on transnational arranged marriages 
to identify the dominant Western discourses of arranged marriages. This chapter also identifies 
the ways in which some literatures have revealed how the dominant Western discourses have 
been destabilised in European and North American contexts.  
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Chapter Three details the methodology of this project, including the qualitative research 
methods and participant recruitment techniques. This chapter also outlines the theoretical and 
conceptual underpinnings of this study—namely postcolonial and post-structural feminist 
approaches. In this chapter, I also address my positionality as a researcher, including the ethical, 
‘insider’ issues and concerns faced during the research process.  
  
Chapter Four is the first of the three findings/analysis chapters. Through the prism of 
postcolonial and post-structuralist feminist perspectives, in Chapter Four, I examine the 
perceptions of arranged marriages in a transnational social context by young adult Bangladeshi-
Australians. In so doing, I demonstrate the varied role of individual choice and agency within 
the complex process of transnational arranged marriages. This chapter also highlights the 
diverse ways in which young adult Bangladeshi-Australians perceive their personal preferences 
in spouse selection. Chapter Five canvasses the complex and diverse ways in which young adult 
Bangladeshi-Australians negotiate their family’s (in Australia and Bangladesh), the 
Bangladeshi community’s and peer group’s normative expectations regarding spouse selection. 
Chapter Six examines how broader contextual factors, such as immigration and integration 
policies in Australia and the local marriage market, shape the propensity of young adult 
Bangladeshi-Australians towards transnational arranged marriages.   
  
Chapter Seven concludes the thesis and draws together the key findings of this study, with 
specific mention of how the research aim and objectives were achieved. In this final chapter, I 
recap the contributions of my research to existing scholarship. As this project seeks to 
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partially fill substantial gaps in the literature, I conclude this thesis by proposing various 
avenues and directions for future research.  
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Chapter Two: Literature Review 
2.1 Introduction 
In Chapter One, I indicated that the Muslim marriage practice in Australia is under researched 
and elaborated on the significance of studying this issue. In this chapter, I review existing 
literature, primarily focused on transnational arranged marriages of children of Turkish and 
Moroccan guest workers, who form the largest Muslim migrant group in European migrant-
receiving countries such as Belgium and the Netherlands (Carol 2016; Carol et al. 2014; 
Huschek et al. 2012; Schmidt 2011). Scholars like Kibria (2012), Ahmad (2012), Charsley 
(2005) and Shaw (2014) paid explicit attention to marriage practices among descendants of 
South Asian10 sojourners from India, Bangladesh and Pakistan. It must be acknowledged that 
the landscape of transnational arranged marriages is occupied not only by descendants of 
Muslims, but also by their non-Muslim counterparts, namely Hindus and Sikhs, as 
demonstrated by works of Casier, Heyse, Clyck, Zemni & Timmerman (2013) and Samuel 
(2010). As such, the literature review that follows draws on studies that investigated individuals 
and communities of diverse religious and ethnic backgrounds, living across several migrant-
receiving societies. This broad scope of scholarship has been reviewed with the intention to 
gain a broad, deep insight into the mechanisms of transnational arranged marriage practices, to 
identify challenges and gaps in the research and to position my research project within the 
existing body of literature.  
 
As I demonstrate in the subsections below, few of the previous works on transnational arranged 
marriages have focused on children of migrants who entered Western host societies as 
                                                          
10 In this chapter, ‘South Asian’ refers to people from Bangladesh, India and Pakistan, because the studies presented here specifically focused 
on people from these countries. 
   
 
19 
 
permanent skilled migrants. As mentioned earlier, literature on marital partner choice among 
adult children of skilled migrants, particularly in an Australian context, is scant. The 
distinctiveness of the study reported in this thesis therefore lies in its specific focus on adult 
children of skilled (Bangladeshi) migrants at a time when skilled migration is increasing and 
forming one possible pathway to permanent migration in Australia.   
 
My review of the existing literature suggests that the current body of research aimed to uncover 
implicit processes and representations of marital partner choices among descendants of non-
White migrant groups to unsettle dominant representations of these marriages (Casier et al. 
2013). The major themes that emerged from the review include: dominant public and policy 
discourses problematise transnational arranged marriages; the impetus for transnational 
arranged marriages and the role of third parties (structure) and individual preference (agency) 
in spouse selection are complex, dynamic and diverse (Casier et al. 2013; Kibria 2012); the 
ways in which stringent immigration policies restricting marriage migration introduced by 
many Western countries have excluded and marginalised Muslims, specifically targetting 
Muslim migration (Strasser 2014; Schmidt 2011); and many children of temporary labour 
migrants (mostly guest workers) have opted out of transnational marriages for various reasons 
(Van Kerckem et al. 2013). The following sections are structured around these themes.  
 
2.2 Dominant Representations of Transnational Arranged Marriages in Public and 
Political Debate in the West   
Public and policy debate in the West suggests that transnational arranged marriages are rooted 
in ‘Orientalist’ understandings of the world; that is, a binary logic of the ‘West’ versus the ‘rest’ 
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(non-West) (Said 2003). According to Orientalist discourses, the West is individualist, 
democratic and inherently superior and the rest is static, essentialist and collectivist (Said 
2003). Intensified Islamophobia that has emerged in the West in recent decades reflects 
Orientalist ‘Othering’ of Muslims vis-à-vis the ‘natives’. Muslim identities have been 
homogenised as the undifferentiated part of the worldwide Ummah11 and Muslim cultural codes 
and practices are subjected to suspicion (Parekh 2009). 
 
Included in this Othering is the public and political representation of transnational arranged 
marriages as emblematic of static ideas of Islamic culture and its pre-modern qualities; hence, 
constructions of the marriage practice as ‘un-Western’ (Penn 2011; Kibria 2012; Schmidt 
2011). Put plainly, transnational arranged marriages have become a symbolic boundary 
between Muslim minorities and the natives of host societies. Despite the fact that arranged 
marriages are practised among many non-Muslim groups, such as Hindus and Sikhs (Penn 
2011; Casier et al. 2013), the practice has been used as a lightning rod for the expression of 
public concern about Muslim integration (Schmidt 2011; Kibria 2012). 
 
Strasser (2014) and Van Kerckem et al. (2013) argued that transnational arranged marriages are 
often and problematically conflated in the West with ‘forced marriages’. Arranged marriages 
have been represented in Western societies as a strategic and oppressive instrument through 
which the ‘sexist oppressors’ (i.e. Muslim men) objectify and victimise Muslim women 
(Charsley, Bolognani & Spencer 2017; Belli & Loretoni 2017). In opposition to Western 
marriages, individual autonomy and agency, particularly for women, and love have no role to 
                                                          
11  Ummah is an imagined community, formed and managed by worldwide Muslims irrespective of their ethnocultural, national and social 
heterogeneity, and based on Islamic beliefs, and traditions (Cenke 2015). 
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play in Orientalist constructions of arranged marriages. Transnational spouses from non-White, 
non-Christian backgrounds are framed as a ‘problem’ that contains and transmits inward 
looking, patriarchal and illiberal relationships and practices to the next generations (Kraler 
2010, cited in Alexander 2013). This negative depiction has been further bolstered by Western 
media: as Enright (2009, cited in Penn 2011) illustrated, in Britain, the orientation of nearly 
80% of newspaper articles on arranged marriages was negative. 
 
2.3 Understanding the Diverse Experiences in Transnational Arranged Marriages 
and Spousal Selection 
In contrast to dominant (Western) views of (Muslim) arranged marriages as a singular and 
oppressive experience, it must be acknowledged that transnational arranged marriages are 
diverse experiences. This is evident from the initiation of the marriage arrangement (i.e. partner 
selection). Most often, family (but more importantly, parental) influence on selecting and 
choosing a partner is direct and comprehensive (Hense & Schorch 2010). For example, it has 
been acknowledged that many children of Indian migrants in Australia (with Hindu or Muslim 
background), both first- and second-generation British and Bangladeshi Americans, meet 
potential spouses through arranged or assisted meetings under the supervision of parents or 
close kin (Gopalkrishnan & Babacan 2007; Kibria 2012). Today’s advanced communication 
technologies have facilitated ‘easier’ ways to initiate suitor ‘hunting’ for a segment of adult 
migrant children. Although virtual and web technologies can be used by individuals to access 
matrimonial websites in addition to advertisements in the print media, parents’ role in vetting 
the eligibility of potential spouses often continues (Kibria 2012; Ahmad 2012).   
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This type of overarching parental influence is not experienced by all adult children of migrants. 
In many cases, arranged marriages originate from romantic relationships, as found in the case 
of the British Pakistani community (Charsley & Shaw 2006). Evidence exists that arranged 
meetings organised by families or events such as holidaying at parents’ homeland facilitate love 
marriages, even in the face of parental forbiddance (Kibria 2012; Sterckx 2015). Sterckx and 
Bouw (2005, cited in Sterckx 2015) termed this type of arranged marriage as ‘Cosmopolitan 
transnational marriages’ and argued that they are an integral part of modern, individualistic, 
urban lifestyles of adult children of migrants and their peers in countries of origin.   
 
Diversity is also found in motivations for taking part in a transnational arranged marriage. For 
example, such marriages are often an instrument for Muslim converts in Western societies, 
irrespective of their ethnic or cultural background, to marry a Muslim partner (Balzani 2006). 
Religious institutions and transnational arranged marriages help converts to obtain a sense of 
belonging in their new religious group, as has been found with converts to the Ahmadi group, 
a reform sect of Islam living in the UK (Balzani 2006).  
  
Many female children of British Pakistanis or Turkish migrants in Austria, who are encultured 
in the host land, take part in transnational arranged marriages to reconfigure conventional 
gender hierarchies, power relations and even residence patterns within the family (Shaw 2014; 
Beck-Gernsheim 2007). For example, ‘imported’ husbands can ‘set women free’ from in-laws’ 
authority, as well as from patrilocal migration (Beck-Gernsheim 2007; Shaw 2014). In tandem, 
the incoming husband’s transnational dislocation, often poor cultural capital, typically language 
skill deficiency, and resultant dependency on his wife, can help women shift the power balance 
in their favour (Mohammad 2015; Beck-Gernsheim 2007). Some female children of immigrants 
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opt for these marriages to avail of hypergamy—marrying into families of slightly higher social 
status than their own (Barfield 1997, p. 254, cited in Constable 2004). Educational attainment 
and labour force participation are low among Muslim female children of British Pakistanis and 
British Bangladeshis in comparison to their counterparts with different religious and racial 
groups, largely due to gender-based socialisation and discrimination in the local labour market, 
coupled with limited access to paternal property (Shaw 2014; Dale & Ahmed 2011). Therefore, 
while immigrating husbands may not have high cultural capital, their human capital can be 
transformed into economic capital and subsequent upward mobility for wives (Shaw 2014; Dale 
& Ahmed 2011). 
 
While less-educated female subjects gain economic capital through transnational arranged 
marriages, their counterparts with tertiary education import husbands, due to the scarcity of 
equally educated co-ethnic men in the host societies (Casier et al. 2013). Quantitative studies, 
such as Carol et al. 2014 and Huschek et al. 2012, found that highly educated Turkish women 
in different European countries have a higher probability of entering transnational marriages. 
In contrast, except German Turkish cases, highly educated second-generation men have high 
probabilities of selecting transnational partners with a lower level of education than themselves 
(Carol et al. 2014; Huschek et al. 2012); however, current studies did not include the level of 
education of the transnational partner. The question of whether the transnational marriages 
result from positive or negative educational matching remained unanswered in previous 
quantitative works (Carol et al. 2014). This study sheds light on not only the importance of 
education, but also the ways in which educational background crosscuts by national, cultural 
and religious identity, as well as personal attributes, namely gender, age and income on this 
group’s marital partner choice.   
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As mentioned earlier, transnational arranged marriages result from negotiations of interests 
among multiple parties involved. Transnational spouses and their families consciously calculate 
various forms of capital gain out of the marriages Transnational spouses cannot be reduced to 
economic migrants to the West striving for economic welfare (Beck-Gernsheim 2007). Many 
transnational spouses find meaning in transnational marriage through the prism of ‘spatial 
hypergamy’—the desire to live in a more modern and socially secure place than the homeland—
and the possibilities for chain migration, which in turn upgrade status within families back home 
(Beck-Gernsheim 2007; Pande 2015; Shaw 2014). Some transnational brides, such as 
Algerians, escape social stigma which prevail back home regarding divorce or widowhood 
(Selby 2009). Needless to say, that geopolitical shift costs the imported brides their social 
capital, as well as poses risks of being abused and exploited (Alexander 2013; Selby 2009); yet, 
they balance loss with potential long-term benefits offered by these marriages (Shaw 2014). 
This calculative negotiation has been conceptualised as ‘agency’ by Mahmood (2005) (see 
Chapter Three). 
 
Given the diversity of experiences in spouse selection and transnational marriage arrangement 
among children of migrants in the West, conceptualising arranged marriage practices as static 
and singular is problematic. Transnational marriage practices do not spring from mere 
conformity to cultural norms or to independent choices made by those seeking marriage. Rather, 
as Kalmijn (1998) posited, negotiations and renegotiations among individual preferences and 
third parties, as well as interaction opportunities and contexts, are involved, thus ascribing 
multiple, fluid meanings to transnational arranged marriage practices.  As I will detail in the 
following chapter (Chapter Three), postcolonial and post-structural feminist perspectives 
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regarding diversity of attitudes, experience and agency provide means to investigate the 
diversity of perceptions of transnational arranged marriages, particularly among young adult 
Bangladeshi-Australians. 
 
2.4 Parental Influence in Transnational Arranged Marriages and Spousal Selection 
With the shift from homeland to host land, non-White migrant parents from South Asia often 
fear losing their culture (Mohammad 1999; Ghosh 2008). According to Samuel (2010), the 
more marginalisation and exclusion migrant parents experience in the host society, the more 
they may strengthen their cultural identity through rigorous practise of homeland customs; 
therefore, migrant parents adopt arranged transnational marriage for their children to reinforce 
their cultural identities and cultural continuity (Casier et al. 2013; Kibria 2012; Hense & 
Schorch 2010; Gopalkrishnan & Babacan 2007).  
 
Studies have found that a relationship exists between parents’ level of education and their 
children’s mode of spouse selection (Baykara-Krumme 2017). For example, De Valk & 
Liefbroer (2007) and Huschek et al. (2012) found that Turkish and Moroccan guest worker 
parents12 in Northern European countries such as Switzerland, Germany and Belgium usually 
have low levels of education and are inclined to arrange transnational consanguineous (close 
kin) spouses for their children. In contrast, migrant parents with high educational levels, such 
as Anglo-Indian migrant parents in Australia and Turkish migrant parents in European 
countries, are more liberal in their views regarding couple-initiated, interethnic or co-ethnic 
marriages (Gopalkrishnan & Babacan 2007; Huijink Verkuyten & Coenders 2013; Baykara-
                                                          
12 Turkish guest worker parents in Switzerland and Belgium intervene in their children’s couple-initiated partner selection through verbal 
reprehension, various forms of emotional and financial sanction, such as disinheriting children or ceasing contact, and so on (Topgiil 2015; 
Van Kerckem et al. 2013).  
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Krumme 2017). The study reported in this thesis drew upon (and extended) this predominantly 
quantitative body of research to qualitatively investigate how Bangladeshi migrant parents who 
are highly skilled and highly educated socialise their children in regard to marriage and how 
their children interpret that process. 
 
Transnational consanguineous marriages allow economically marginalised migrant families to 
obtain economic mobility in multifarious ways. Shaw (2014) pointed out that these marriages 
aided British Pakistani families to consolidate their family assets and reduce the remittance that 
they are obliged to send back to their country of origin. For example, the migration/settlement 
of a son-in-law may replace dowry payments (Bhachu 1995, cited in Charsley & Shaw 2006) 
or families may accumulate capital by sharing household space and expenditure among parents 
and married children (Ballard 1982; Selby 2009). Economic benefits may also be in the form 
of migrating children-in-law providing cheap labour in small-scale family businesses such as 
restaurants (Ballard 1982).   
 
Economic benefits related to transnational arranged marriages might not be a priority for skilled 
migrant parents. For example, many Bangladeshi skilled migrants in Australia have self-rated 
themselves as economically well-integrated and satisfied with their jobs and income (Iqbal 
2014; Shafiq 2016). According to the ABS (2016), 11,948 people with Bangladeshi ancestry 
are employed in professional, managerial or community services. As such, Bangladeshi skilled 
migrant parents may have different reasons for selecting or rejecting transnational arranged 
marriages for their children. This thesis sheds light on this issue by exploring Bangladeshi 
skilled migrant parents’ preferred sons- and daughters-in-law.  
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2.5 Peer Group and Marital Partner Choice  
Peer or friendship groups are important third parties that may influence marital partner choice 
of migrant descendants. The second generation with a Muslim background living in Western 
migrant-receiving countries such as Australia, Canada and the UK usually make friendships 
with ‘co-ethnics’ or people from other ethnic groups with interstitial cultural identities, due to 
the shared experience of difference (McAuliffe 2008). A friendship might involve weak or 
strong ties, as Granovetter (1973, cited in Huschek, De Valk & Liefbroer 2011) suggested. 
Second-generation Turks in Europe and Iranian-Australians have been found to keep strong ties 
with co-ethnic friends and weak ties with natives (Huschek, et al 2011; McAuliffe 
2008); however, strong ties with ‘non-co-ethnics’ increase feelings of cultural closeness and 
resemblance to natives as well as ethnic groups and facilitate exposure to diverse cultures and 
norms (Huschek et al. 2011). Studies in American and European host societies suggest that 
strong ties with non-co-ethnic or White native peers steered positive attitudes towards 
interethnic dating, cohabitation and intermarriage (Hanassab & Tidwell 1998; Huschek, et al. 
2011; Huschek, et al. 2012).   
 
Existing studies also observed the impact of gender on peer selection. It was found that female 
children of Indian migrants in the USA and UK are usually discouraged from making 
friendships with native men (Mythili 2006; Singh 2012). Similarly, it was found that female 
children of Turkish migrants across Northern Europe are more endogamous and enter marriage 
at an earlier age (Carol et al. 2014; Casier et al. 2013) than their male counterparts. Despite 
such findings, there is very little investigation into the role of peer groups in shaping these 
marriage experiences. In response to this shortfall in the literature, this study examines the 
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relationship between peer groups and perceptions of transnational arranged marriages among 
young adult Bangladeshi-Australians.   
  
2.6 The Impact of Local Marriage Markets on Transnational Arranged 
Marriages  
The local marriage market is shaped by structural and demographic factors, such as the 
population’s sex and age ratios. A shortage of available men or women in the local marriage 
market might limit the number of partners with the desired traits, thus constraining partner 
selection (Van Kerckem et al. 2013). Unsurprisingly, Carol et al. (2014) found that the larger 
the size of the co-ethnic community in the place of residence, the lower the likelihood of 
transnational marriage.  
 
In addition to sex ratio in the local marriage market, discourses of ‘ideal partner’ circulated 
within the migrant communities constrain the local marriage market (Straßburger 2004; Van 
Kerckem et al. 2013). This concept is gendered and varies across contexts. For example, it has 
been found that female children of Turkish and Indian migrants in Belgium are often excluded 
from the local marriage market, as their male counterparts question their modesty and virginity 
and believe they are “too independent” and “less caring” towards family members (Casier et al. 
2013; Van Kerckem et al. 2013). On the other hand, many female members of the same migrant 
groups often label their male counterparts as ‘indecent’ if they are substance users, are less 
educated, and/or lack a stable career. As such, these men are excluded from the local marriage 
market (Van Kerckem et al. 2013; Casier et al. 2013).   
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Other factors limiting the size of the local marriage market include special preference or strong 
dislike for people from certain regions or ethnic groups of country of origin. For example, 
research has shown that Turkish Sunni Muslims do not prefer Alevi (Kurdish Muslims) in 
marriage (Casier 2013; Van Kerckem et al. 2013). Discrimination based on age also operates 
within ethnic communities: Gopalkrishnan & Babacan (2007) also found that desirability of 
female children of Indian migrants in Australia reduced with age, while that of their male 
counterparts did not. Women in the marriage market also face the additional pressure of 
building a career while young (Samuel 2010; Ahmad 2012). Internalised colonial mentalities 
and racially constructed notions of beauty also hinder South Asian women’s acceptance in the 
local marriage market (Gopalkrishnan & Babacan 2007; Samuel 2010). In contrast, many non-
White, second-generation women negatively conceptualise Asian men as ‘hyper-masculine’, 
thus negatively impacting Asian men’s suitability as a marital partner (Pyke & Johnson 2003).   
 
This study contributes to the literature on local marriage markets of migrant communities by 
examining how arranged marriages operate within the relatively small Bangladeshi skilled 
migrant community in Sydney. In so doing, this study investigates the factors that guide young 
adult Bangladeshi-Australians’ interpretation of the local marriage market. 
 
2.7 Immigration and Integration Policies  
Multicultural countries such as the UK and Australia provide generous procedures for bringing 
spouses from overseas, as well as grant incoming spouses political and civil rights and access 
to the labour market, while encouraging them to uphold cultural norms and values, compared 
to countries with more assimilationist policies, such as France (Carol 2016; Morrissey 1997, 
cited in Yagmurlu & Sanson 2009). Quantitative studies demonstrate a positive relationship 
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between multicultural integration policies and the likelihood of transnational endogamy among 
migrant descendants and opposite trends in countries with stricter policies (Carol et al. 2014; 
Huschek et al. 2012); however, stringent immigration policies are not always successful in 
impeding transnational endogamy, as seen in the case of Austria and France, where children of 
Turkish and Algerian migrants persistently enter transnational marriages (Carol et al. 2014; 
Strasser 2014).   
  
The immigration and integration policy discourses in many host societies claim to enhance 
security from potential forced or sham marriages, particularly for females (Strasser 2014; 
Schmidt 2011); however, such policies are not always welcomed by the migrant groups that the 
policy is assumedly benefiting. For example, Strasser (2014) stressed that many female 
descendants of Turkish in Austria accuse Austrian policy to be ‘Eurocentric’ and repressive, as 
it sets the marriageable age to 21, therefore preventing women from having religiously 
approved physical intimacy with the opposite sex until that age (Strasser 2014). Sponsorship 
and income requirements in marriage migration policies have also created gender and 
socioeconomic, class-based inequalities (Leerkes & Kulu-Glasgow 2011, cited in Van Kerckem 
et al. 2013). In addition, as mentioned in Chapter One, ‘the cousin rule’ in Denmark has forced 
many Danish Pakistani, transnationally married couples to relocate to other European countries 
where their marriage is legal, which causes distorted family ties and support, as well as constant 
cross-border movement (Rytter 2012).   
   
The expectation that stringent immigration will boost intermarriage, hence integration of 
Muslim migrants and their descendants, is unidirectional (Sterckx 2015). Sterckx (2015) 
suggested that many intermarriages between Muslim migrant progeny and converted Muslim 
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natives in the Netherlands fostered strife between the groups. Previous works (Carol et al. 2014; 
Sterckx 2015) indicate that factors such as the long-term process of minimising cultural 
differences, sanctions ensued by transgressing group boundaries and high rates of divorce 
reduce possibilities of intermarriage, particularly interfaith marriage, among descendants of 
Muslim migrants. Policymakers have not considered the fact that lack of intermarriage might 
be caused by negative stereotyping by natives towards Muslim migrant groups (Casier et al. 
2013; see als0 Yahya & Boag 201513).   
 
Australia has relatively flexible marriage migration policies in comparison to European host 
countries; however, recent changes to Australia’s Spouse Visa process may be impacting 
transnational arranged marriages. There is no existing literature addressing how the 
immigration policy of Australia might shape marital partner choice of young adult Bangladeshi-
Australians, specifically within the context of recent changes. This study makes important 
contributions to this area of research. 
 
2.8 Transnational Arranged Marriages on the Decline 
A gradual decline in transnational arranged marriages among children of Asian, Maghberian 
and Middle Eastern migrants in European migrant-receiving countries has been reported by 
recent studies (Van Kerckem et al.2013; Ahmad 2012). By revisiting Islamic scripture—the 
Quran—many highly educated women have generated the understanding that Islamic legal 
discourse is permissive of interactions with the opposite sex if good intentions are sought, such 
                                                          
13 Yahya & Boag (2015) found that Non-Muslim Australian university students are prejudiced against having intimate relationships with their 
Muslim counterparts, mostly due to negative perceptions of Islamic gender ideologies.  
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as the intention to get married, and of individual decision-making in marriage. Such 
interpretations lead women to opt out of transnational arranged marriages with a stranger 
(Ahmad 2012; Singh 2012). A section of young Muslims is influenced by multiple ideas, 
practices and identities in the post-secular and pluralist Western world, which are consequently 
blurring the distinction between the religious and the secular; between tradition, modern values 
and beliefs (Monte 2014). Subsequently, there is growing acceptance among Muslim youth in 
the West of premarital romantic relationships, which has seen a rise in local endogamy 
(Hyndman-Rizk 2016; Van Kerckem et al. 2013). 
 
The rigid visa application process for transnational spouses in many Western countries has 
resulted in perceptions that transnational partners are ‘burdens’, since they impose 
responsibility for paperwork on their spouse in the host country, as well as sponsorship costs 
and often post-migration financial burdens due to difficulties integrating into the labour market 
(Hyndman-Rizk 2016; Van Kerckem et al.  2013). In addition, transnational spouses, 
particularly men, are often represented as ‘errant husbands’ lacking educational qualifications 
or social skills, as passport hunters and/or as polygamous (Ahmad 2012; Van Kerckem et al. 
2013; Hyndman-Rizk 2016). 
  
Previous works also argued that transnational arranged marriages foster social problems 
(Qureshi, Charsley & Shaw 2014; Charsley 2005), including domestic violence and divorce, 
steered by lack of compatibility between spouses, overbearing in-laws, social stigmas 
associated with being Ghad-damad14 and increasing numbers of ‘immigration widows’ 
resulting from Spouse Visa rejections (Hyndman-Rizk 2016; Van Kerckem 2013; Qureshi et 
                                                          
14 Ghad-Damad is a derogatory term used to denote transnational husbands from Pakistan living in their in-laws’ residence (Charsley 2005).  
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al. 2014; Charsley 2005). These studies suggest that these issues have rendered both the migrant 
parents and their children to be critical of transnational arranged marriages. As there is no 
literature in the Australian context that specifically investigates transnational arranged marriage 
practices or, at least, propensity for these marriages among young adult Bangladeshi-
Australians, this study provides important contributions to our understanding of transnational 
arranged marriages in Australia.  
 
2.9 Conclusion 
In this Chapter, I have canvassed the current international literature on transnational arranged 
marriages among adult children of temporary labour migrants in Northern European countries 
and North America. It is undeniable that the current literature has contributed to destabilise the 
dominant Western representation of transnational arranged marriages by providing evidence of 
dynamism of aspirations, strategies and interests of multiple parties, including potential 
spouses; however, previous works extensively focused on Muslim temporary labour migrants 
in Europe—marital partner choice among skilled migrants and their adult children, particularly 
in an Australian context, is nearly absent. As my literature review suggests, Hyndman-Rizk 
(2016) and Gopalkrishnan & Babacan15 (2007) dealt with marriage behaviour of children of 
migrants in Australia, but none of them focused on Muslims. Understanding the perspectives 
of adult children of Muslim skilled migrants is important to explore their varied and often 
sharply contrasting social trajectories (Modood, Berthoud, Lakey, Nazroo, Smith, Virdee & 
Beishon 1997, cited in Ramji 2005). Such investigations might shed light on the ways in which 
education, socioeconomic class and ethnicity redefine cultural practices that will in turn shape 
                                                          
 15 Hyndman-Rizk (2016) focused on Lebanese Maronite Christian migrants. Gopalkrishnan & Babacan (2007) studied Indian migrants, 
predominantly Hindu.  
It also should be acknowledged here that Khoo, Birrell & Heard, (2009) work on intermarriage among Australians with diverse ancestries is 
an important contribution, but it did not include religious affiliation of participants.  
   
 
34 
 
the future social fabric of Australia. This thesis therefore contributes to the existing literature 
by exploring perceptions of arranged marriages in transnational social contexts among young 
adult children of Muslim skilled Bangladeshi migrants in Sydney. 
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Chapter Three: Methodology 
 
3.1 Introduction 
In this chapter, I outline the theoretical/conceptual approach and methods that were used to 
address the research aims and objectives of this project. The chapter begins by providing an 
overview of my relativist ontological and constructivist epistemological approaches, as well as 
postcolonial and post-structural feminist conceptual approaches that have informed my research 
methodology in terms of data collection and analysis. This research to opt for qualitative 
methods; that is, semi-structured interviews and qualitative coding of them (detailed in Section 
3.3). Qualitative research methods, particularly the interview method, are deemed the most 
appropriate means of giving voice to or representing ‘Others’ whose experiences and 
understandings have been oppressed and repressed by dominant representations and policies 
(Gouldner 1975, cited in Ezzy 2002). In Section 3.4, I discuss in detail the snowball sampling 
technique, through which I accessed research participants. I also cover the ways I adhered to 
the ethics guidelines on conducting qualitative research. It is important when conducting 
qualitative research to demonstrate reflexivity and an understanding of the researcher’s position 
in relation to the research subjects; therefore, in Section 3.5, I provide a critical reflection of 
my relationship with the participants and my interest in voicing their perspectives. Section 3.6 
elaborates on the thematic data analysis approach and the coding framework employed to 
interpret the meaning of collected thick, descriptive data. Section 3.7 concludes the chapter. 
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3.2 Theoretical Approach: Postcolonial and Post-structural Feminism 
The research aim and objectives of this study (detailed in Chapter One) are rooted in a relativist 
ontology, that is, a view that there are ‘multiple’ realities, not simply multiple 
conceptualisations of one reality and that individuals, in having multiple, fluid subjectivities, 
experience the world around them in complex and diverse ways (Lee 2012; Weedon 1997). 
More specifically, the research aim and objectives were informed by constructivist views that 
“all knowledge, and therefore, all meaningful reality as such, is contingent upon human 
practices, being constructed in and out of interaction between human beings and their world 
and developed and transmitted within an essentially social context” (Crotty 1998, p. 42). The 
constructivist position I have drawn upon regards knowledge as the consequence of context-
specific human activities, given that neither human activities nor social contexts are static; 
therefore, knowledge is problematic, ever changing and never certifiable as ultimate truth 
(Crotty 1998, p. 26). My relativist ontological and constructivist epistemological stance worked 
as motivation for conducting this study, as evident in the aim of getting deep insight into 
participants’ multifaceted subjective attitudes, experiences and the ways they make meaning of 
their experiences vis-à-vis arranged marriages within transnational social context.  
 
Given this ontological and epistemological position, it was useful to utilise postcolonial and 
post-structuralist feminist perspectives to achieve the research aim and objectives and thus 
challenge essentialist notions of Muslim ‘Others’ and ‘monolithic othering’ (Mohanty 1984) of 
non-White, non-Christian men and women. These perspectives and approaches are useful, as 
they address the diversity of individual experience according to the intersections of race, 
religion, history, language, gender, age, ethnicity, education, ability and so on, as well as 
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multiple discourses and discursive practices16 and relations of power (Brah 1996; Hall 1992). 
Therefore, in line with my research aim and objectives, postcolonial and post-structural feminist 
approaches allow us to acknowledge that subjectivities such as values, beliefs, attitudes, 
outlooks, understandings, conscious and unconscious desires, depositions and orientations are 
diverse and dynamic (Hall 2004; Weedon 1997).  
 
While White, Western feminist conceptualisations of agency—that is, the capacity to subvert 
norms or revolt against oppressive social or political systems to liberate women—are important, 
they often do not acknowledge the diverse modalities of agency exerted by non-White women, 
such as Muslim women, across different, historical, political, social and cultural contexts 
Mahmood 2005). Western feminist scholarship has also been criticised for perceiving Third 
World women as “Victimised Others” (Anthias and Yuval-Davis 1983). Postcolonial thinkers 
such as Das (2010, cited in Pande 2015, p. 182) asserted that non-White, Third World women, 
in their daily struggles, tactics and strategies to achieve their own aspirations, denote a different 
type of agency. Mahmood (2005), for example, by also drawing upon post-structuralist 
feminism, posited that agency is the capacity to understand one’s own interests or self-
realisation against the weight of custom, tradition or transcendental will. Inspired by Butler’s 
concept of agency as resignification of norms, Mahmood (2005) suggested that agency involves 
ascribing progressive meaning to practices that are understood as instrumental to 
marginalisation in Western feminist scholarship. She also borrowed Foucault’s 
conceptualisation agency as ethical practices that are the “techniques, practices and discourses 
through which a subject transforms herself in order to achieve a particular state of being, 
                                                          
16Discursive practices refer to how discourse operates through “rules that are its own”, rules “proper to” or immanent within discursive practice. 
(Foucault 1969, cited in Bacchi & Bonham 2014, p. 182). For more details, please see Bacchi & Bonham (2014). 
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happiness, or truth” (Foucault 1990, cited in Mahmood 2005). Mahmood (2005, p. 57) stressed 
that docility or inhabiting norms is a form of agency, since it is the flexibility and readiness 
required by a subject to actively learn a new skill or knowledge, such as having patience, acting 
responsibly or taking moral actions, to achieve long term benefits or goals I found the concepts 
of diverse modes of agency posited by postcolonial and post-structuralist thinkers, particularly 
Das (2010) and Mahmood (2005), effective in the analysis of my research interview data to 
defy dominant Western essentialist representation of transnational arranged marriages as 
oppressive cultural practices that do not value agency. 
 
3.3 Qualitative Method: In-depth Interviews  
It is difficult to reduce diverse realities to numbers or statistical data/analyses, particularly when 
the focus is on detailed perspectives of the subjects under investigation (Guba & Lincoln 1994); 
therefore, due to my ontological and epistemological approaches and research aim and 
objectives, I felt it imperative to employ research methods that would provide me with primary, 
descriptive data from participants themselves, that is, qualitative research methods (in line with 
Cresswell’s 1998 assertion that qualitative methods are the best means of understanding 
experiences within a relativist framework). I opted for an inductive approach that employed a 
bottom-up application of data reasoning. In other words, the project did not begin with a 
hypothesis that needed to be tested; rather, I began the project with the intention to explore 
participants’ perceptions of the phenomenon of transnational arranged marriage. I developed 
topics and overarching themes of inquiry to help guide my data collection (semi-structured 
interviews). More significant themes and issues then emerged during the data analysis (as 
suggested by Sarantakos 2013).  
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I found interviewing to be the best fit because: 
In order to understand other persons’ constructions of reality, we will do well to ask them in 
such a way that they can tell us in their terms (rather than those imposed rigidly and a priori by 
ourselves) and in a depth which addresses the rich context that is the substance for their 
meanings (Jones 1985, p. 46, cited in Punch 1998). 
As the above statement suggests, interviews give participants the opportunity to voice their 
perspectives in their own words. This technique aligns with my postcolonial and post-structural 
feminist positioning and arouses a sense of primacy among interviewees, given that they 
provide valuable information the researcher is looking for (Sarantakos 2013, p. 280); however, 
interviewing is much more than a ‘question-answer’ session—it can be a conversation between 
researcher and interviewee “as co-equals, on mutually relevant, often biographically critical 
issues” (Denzin & Lincoln 1994, p. 354,  cited in Punch 1998). An effective interview requires 
openness, trustworthiness and deep engagement between the researcher and the interviewee 
(Punch 1998). 
 
Face-to-face, semi-structured interviews were used to collect qualitative data. Five broad 
themes guided the development of the interview schedule: 1) perceptions of arranged marriages, 
2) personal preferences, 3) third parties’ influence, 4) impact of local marriage market, and 5) 
impact of immigration and integration policies in Australia on shaping perceptions and 
attitudes. These themes are directly related to my research aim and objectives and were 
informed by my review of the literature. I then prepared 39 fully worded questions that would 
help me achieve the research objectives (see Appendix D). These interview questions were not 
always rigidly adhered to during the interviews, but provided a guide that could be flexibly 
altered to suit the individual interviewee. 
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The length of the interviews ranged from 30 minutes to 1.5 hours, conducted from April to July 
2018. In my ethics application, I detailed that participants would choose the times and locations 
of interviews; however, during the data collection phase, the respondents informed me about 
the time of their availability but asked me to select the location of the interview. I always asked 
respondents about the most convenient locations for them. Western Sydney University 
Parramatta city campus was considered the best place to conduct the interviews because of its 
close proximity to public transport and participants’ residential location. Interviews were 
conducted in secured, private meeting rooms on campus to ensure that ethical considerations 
were met and conversation flowed smoothly. 
 
Before interviewing, I collected the consent form signed by the respondent. Each interview was 
elicited with an opening statement, reiterating that participants can skip any questions if they 
feel discomfort or can withdraw from the interview if they wish to do so, without consequence. 
Being of Bangladeshi background, I am aware of cultural norms and ways to approach the 
subjects. I brought that insider knowledge to the field. I showed respect for the cultural 
sensitivities the participants might have, being part of the Bangladeshi community. This is 
further detailed in Section 3.5 in my discussion of my insider/outsider positionality. 
 
The interviews were audio-recorded and transcribed verbatim. Although a transcription service 
was used, I replayed recordings and compared them with the transcripts to ensure accurate 
representation of the interviews. The interview transcripts have not specifically or directly been 
made available to participants. Participants will be sent copies or links to publications generated 
from this study. 
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3.4 Recruiting Participants and Participant demographics 
Snowball sampling, where one participant refers the researcher to another subject, who in turn 
provides the name of a third, and so on, was used to recruit participants for this project. This is 
a useful strategy in exploratory research studies that involve respondents who are few in number 
and hard to reach or require a high degree of trust, to initiate the contact (Fabiola & Ignasi 
2012). The decision to opt for snowball sampling was guided by two important factors: there is 
no pre-existing sample frame, such as a list of Bangladeshi immigrants in Sydney (Babbie 
2011); and external validity and generalisability were not priorities for this qualitative research 
project, which was more concerned with being ‘suggestive’ rather than ‘representative’. By this 
I mean that this study was focused on individuals’ subjective perspectives, not on the ‘truth’ or 
objective reality. As such, it was deemed unnecessary to invest in statistically representative 
sampling. As argued by Lawson (2000, cited in McAuliffe 2005, p. 80), the sample can be as 
small as one participant and still have social scientific merit (see also Fabiola & Ignasi 2012; 
Bryman 2012).  
 
In total, seven unmarried male and female children of Bangladeshi skilled migrants living in 
Sydney were interviewed for this project. They were aged 18–30. Initially, I expected to 
interview 10–12 participants; however, due to the unintended lengthy time it took for the 
process of ethics approval, the number of respondents was reduced to eight (approved by the 
Ethics committee at Western Sydney University). Religious diversity characterises the broader 
Bangladeshi community; however, in line with the research aim and objectives of this project, 
recruitment focused on the Muslim segment of the Bangladeshi community in Australia.  
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The selection criteria for participants were that they: 
1) Be unmarried children of skilled migrants; 
2) Be born in Australia or have arrived before adulthood (18 years of age); and 
3) Have parents who were born in Bangladesh.  
Male and female participants were recruited to get a clearer picture of how gender operates 
within the framework of arranged marriages in transnational social fields. I selected Sydney as 
the site of research due to the ease of conducting research in my local environment with regards 
to cost, time and local knowledge. In addition, Sydney, as an immigrant reception city, has the 
highest concentration of Bangladeshi-born skilled migrants in Australia (Shafiq 2016). 
 
An overview of participant demographics is provided in Table 1.  
Table 1: Selected Interview Participants Overview  
  
Participant17   Gender  Age  Employment  Education  Birthplace  Age 
Arrived in 
Australia  
Ipshita  Female  24  Govt. Service  Bachelor 
Degree  
Australia  n/a 
Onirvan  Male  23  Not Employed  Bachelor of 
Medicine(5th 
Year)  
Botswana  6  
Nondita  Female  26  Civil Engineer  Bachelor 
of Engineering  
Bangladesh  8  
Renuka  Female  19  Not Employed  Bachelor of 
Medicine (1st 
Year)  
Australia  n/a 
Farin  Female  21  Not Employed  Bachelor of 
Sciences 
(3rd Year)  
Bangladesh  9  
Zahid  Male  27  Traffic & Civil 
Engineer  
Bachelor 
of Engineering  
Iran  17  
Afsana  Female  27  Employed  Bachelor of 
Arts  
Australia  n/a 
 
                                                          
17 Pseudonyms have been applied for all the participants. Throughout the thesis, this procedure has been maintained. 
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As evidenced in Table 1, respondents were all young adults under 30 and highly (tertiary) 
educated, but diverse in terms of employment status, place of birth and the length of stay in 
Australia. One of the limitations of the sample was that the majority of participants were 
associated with the Muslim Students’ Association (MSA); therefore, strong religiosity was 
evident (see Chapter Four) and would impact the research results. While triangulation helps 
minimise the validity issue of qualitative research (Bryman 2012), in this case, using a mixed-
methods approach was deemed too difficult given time and funding limitations, as well as a 
small population that would be difficult to recruit participants from. While focus groups would 
have been a time-efficient means of obtaining more information from more participants, given 
that this study involves the potential to disclose sensitive information that might cause 
discomfort to participants, it was decided that one-on-one interviews were the best option to 
ensure privacy and confidentiality of participant information. It also facilitated open 
communication between myself (the researcher), and participants due to the safe and private 
nature of the interview process. As highlighted by Dunn (2005), if respondents are not at ease, 
they will not be communicative about their perceptions and insights. 
 
Participants for this research were accessed through Bangladeshi student associations and 
Muslim student associations at Western Sydney University, University of New South Wales, 
University of Sydney, University of Technology Sydney (UTS) and Macquarie University. I 
contacted the representatives of the associations via email to avoid cold calling. Initially two 
respondents were accessed through those channels. The number of respondents grew by the 
snowball effect. Participating in and referring participants for this project were voluntary. 
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Potential participants expressed their interest to participate via email. I did not make repeated 
requests for participation, to avoid unethical coercion. 
 
Ethical guidelines were adhered to throughout the interview process. For example, I provided 
all participants with a ‘Participant Information Sheet’, a ‘Participant Recruitment letter’ and a 
‘Consent form’ (see Appendix A, B & C). Participants were fully informed about the aim, 
objectives, potential risks and benefits of the project. Participants were informed that the 
purpose of the collected information was to fulfil the partial requirement of the Master of 
Research degree and subsequent journal publications. I also informed participants that if the 
data were to be used otherwise, signed consent would be collected from them. I communicated 
to participants that I would not disclose in my writings confidential or personally identifiable 
information concerning the research participants. The confidentiality and protection of the 
research data have been prioritised. I de-identified participants’ names and addresses and stored 
data in a secure place. Conducting interviews in a private meeting space added an extra layer 
of privacy to the research data. Accessibility of data has been limited to me (the researcher) and 
my supervisors. Participants were also given the option to withdraw from the research up to the 
time of submission of the thesis.  
 
As will be illustrated in Chapters Four to Six, while the interview sample was not numerically 
large, the breadth and depth of information I was able to obtain through the interview process 
was adequate to initiate analysis of the ways arranged marriages are perceived among Muslim 
skilled migrant descendants in Australia. Given the scarcity of existing research on this 
community, it is hoped that this study sparks interest and further research. 
   
 
45 
 
3.5 The Interviewer-Interviewee Relationship 
Acknowledging the researcher’s positionality and the power dynamics that operate within the 
interviewer-interviewee relationship is important when generating and analysing in-depth, 
meaningful data. Ultimately, researchers have control over the representation of the researched 
and the inclusion and exclusion of information provided by the subject. As such, the power 
dynamic is skewed towards the researcher within the academic research context. Researchers, 
particularly qualitative researchers, therefore increasingly clarify their role in the research 
process via reflexive approaches. Inspired by the work of feminist and postcolonial scholars, 
researchers often position themselves as either ‘insiders’ or ‘outsiders’ to their research domain 
(Bonner & Tolhurst 2002, cited in Breen 2007). Being a skilled migrant woman from the 
Bangladeshi community, I have insider knowledge of Bangladeshi cultural practices, such as 
anecdotal evidence about marital partner choices within the Bangladeshi community in Sydney. 
It seemed straightforward to take the position of an insider researcher. However, the 
constructivist epistemology (and understandings of intersectionality) urged me to consider the 
fact that it is impossible for an insider researcher to have intimate knowledge of the situated 
experience of all members of the community, as we are all different and our lived experiences 
and perspectives are unique, regardless of shared ethnic/cultural, socioeconomic, educational, 
gendered, sexualised, raced and political identities (to name a few) (Kanuha 2000). Further, the 
anecdotes I am familiar with are mostly communicated by parents or elderly members of the 
community and do not represent the perspectives of migrants’ children; therefore, I do not have 
much familiarity with the ambivalent experiences of the adult children of Bangladeshi skilled 
migrants. This unfamiliarity and our intersectionality destabilise my insider position; however, 
I do not consider myself an outsider researcher due to my cultural connections to the research 
subjects.  
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My ‘in-between’ researcher position, intersected by my gender, age and religious identification 
(easily identifiable through the hijab I wear) impacted the data collection process. For instance, 
being a member of the Bangladeshi community, I felt I was able to build rapport easily with 
participants: for example, my religious identification, as marked by my dress, might have put 
practising female respondents at ease. In fact, this was evidently the case in one interview, as 
the female participant removed her hijab and engaged openly in the conversation. Another 
example of my cultural insider position was demonstrated (and beneficial) as some of the 
respondents called me Apa (sister). It is a common Bangladeshi code of conduct to create fictive 
kinship in regard to addressing older individuals who are not blood-related or related by 
marriage. Calling such people by name is regarded as disrespectful in Bangladeshi culture and 
so it is more appropriate to call an older woman Apa. 
 
While my position as insider was helpful in those regards, it may have also exacerbated some 
limitations of the project. For example, it was assumed that participants would not openly 
express themselves around culturally sensitive issues, such as physical intimate premarital 
relationships or dating, as I was also part of the community. However, being an insider, I was 
aware of these sensitivities and did not push respondents to be detailed on those issues. My 
gender identification, to some extent, may have also hindered getting access to male 
participants. During the data collection phase, two potential male participants decided not to 
participate in research because they felt too shy to talk about marital partner choices with a 
female researcher.  
 
Insider researchers often face criticism for being advocates for the group under inquiry (rather 
than critical researchers), since they hold relational intimacy with the group members (Breen 
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2007). My ‘in-betweenness’, as well as my constructivist epistemology, aided me in distancing 
myself from simply being an advocate of the group; instead, I chose to co-create knowledge 
with participants and let them voice their attitudes towards the topic under investigation. I was 
cognisant of being too personal with the interviewees, keeping in mind that getting ‘too close’ 
to interviewees may diminish the quality of the research data (Kanuha 2000). For instance, one 
of the respondents lived near my house, but I did not invite the respondent to visit, which is 
considered part of Bangladeshi cultural practice/etiquette.  
 
It must also be acknowledged that insider researchers often face problems while interviewing, 
particularly in terms of probing questions. Respondents sometimes get aggravated by probing 
questions, because they think the researcher already knows the answer (Kahuna 2000). Insider 
researchers may also lose focus during the interview process and miss information. Being an 
in-between inquirer, I was aware that I needed to have full concentration during the 
interviewing process. My focus was further reinforced by using English as the medium of 
communication. As English is my second language, I was extra cautious to grasp what the 
interviewees were saying. I observed that respondents sometimes did not complete sentences 
or gave ambiguous answers, such as “you know what I mean”, thinking that I knew what they 
meant to say. I always asked them to clarify or elaborate in these situations. As discussed in the 
previous sections, throughout the research I maintained ethical conduct by maintaining privacy, 
anonymity and confidentiality of research participants and their given data. This ensured any 
sort of personal or social harm to respondents (and myself) was minimised. 
3.6 Data Analysis 
The interview transcripts were analysed using thematic analysis, or thematic ‘coding’. Thematic 
analysis is a method of “identifying, analysing, and reporting patterns (themes) within data” 
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(Braun & Clarke 2006, cited in Castleberry & Nolen 2018, p. 808). The first step in thematic 
data analysis of the interview material involved open coding. Coding is the specific and 
concrete activity of labelling or tagging portions of data to attach meaning to the data (Punch 
1998). I utilised NVivo, computer-assisted analysis of qualitative data software (CAQDAS). 
This easy, effective and efficient coding software allowed me to focus on finding underlying 
themes, interpretation and theory, rather than spending time in copy-cut-paste manual coding 
processes. NVivo also made retrieval of data easier (Zamawe 2015) and assisted me in drawing 
conclusions based on a consistent coding scheme, as well as rigorous analysis (Silverman 
2010).  
 
I developed a coding framework aligned to the themes of the interview schedule and consisting 
of 11 themes or organisational categories (See Maxwell 2013). In open coding, I looked for 
subcategories within the organisational category. These subcategories are primarily descriptive 
and included descriptions of participants’ words, concepts and beliefs (Maxwell 2013, p. 97).  
 
After coding was accomplished, the qualitative data were analysed, interpreted and compared 
with broad patterns in existing theory and literature (Creswell 2014, p. 65). While the steps 
adopted for data analysis resemble those of Grounded Theory, it felt overambitious to claim 
that a small-scale study like this generated a substantive theory. Also, it was not possible to 
achieve theoretical saturation through a snowballed sample of seven participants accessed 
mainly through a Muslim Students’ Association; therefore, I do not claim that this study is 
conclusive or generalisable, but that it contributes to the broader body of literature and can be 
used as a springboard for further research. 
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3.7 Conclusion 
In this chapter, I have provided a detailed description of the systematic yet flexible research 
approach that drove this project and facilitated the operationalisation of the research aim and 
objectives. To capture the diverse ways in which young adult Bangladeshi-Australians perceive 
arranged marriages, I felt it important to give this section of Australian society a voice through 
in-depth interviews. During the analysis phase, I critically engaged with the data to look for 
significant themes grounded in the data itself. Through reflecting on my positionality and 
relationship with interviewees, I made transparent the account of how my positionality shaped 
the collection and interpretation of the research data.  
 
In the following chapters, I uncover the diverse perceptions of transnational arranged marriages 
among the research participants and the varied modes of agency they may exert within these 
marriages.  
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Chapter Four: Arranged Marriages as Sites for Agency, Choice 
and Personal Preferences 
  
4.1 Introduction  
This chapter is the first of three that present the voices of the young adult Bangladeshi-
Australians at the centre of this study. In Section 4.2, I discuss the interview participants’ 
general perceptions, dispositions and conscious attitudes towards arranged marriages Based on 
findings emerging from the interviews, I argue that arranged marriage, for this group, connotes 
diverse meanings that are entwined with practical and emotional interests. Interview 
participants perceived that arranged marriage is a means to select the most suitable spouse. In 
opposition to dominant Western representations of arranged marriages, which connote 
experiences of force and coercion (explained in Chapter Two), participants perceive these 
marriage practices as multifaceted sites of choice and agency. In Section 4.3, I uncover 
participants’ diverse subjectivities around spouse selection. I illustrate that intersections of 
ideas of identity categories (such as religion, class, gender and education) not only position the 
participants in different ways in relation to discursively formulated power axes vis-à-vis spouse 
selection, but also impact potential spouses’ inclusion or exclusion in a spouse ‘preference list’. 
In Section 4.3, I also explore participants’ notions of and attitudes towards transnational marital 
partners. Section 4.4 concludes this chapter. 
 
4.2 Diverse Meanings and Perceptions of Arranged Marriages 
Interviews with young adult Bangladeshi-Australians suggest that most hold positive attitudes 
towards arranged marriages. Some participants highlighted that arranged marriages are the best 
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means of obtaining the ‘best partner’. For example, Ipshita, a 24-year-old female government 
service worker expressed her positive perception of arranged marriages thus: 
My perception is quite positive about it […], not most [of my family] but a lot of them 
have arranged marriages. […] Compatibility wise, or like happiness, or whatever you 
judge marriage by, I don’t think there is much difference [between arranged and love 
marriages], it is just something that you grow up seeing. Like your parents have an 
arranged marriage, everyone around you, your aunties, your uncles. It is just a 
generational thing. 
 
In this way, Ipshita drew on the history of successful arranged marriages within her extended 
family to justify her positive perceptions. She added: 
[Arranged marriage is] a way to find the best possible person, because, I think, you 
know what you want, and then if you don’t find it, you can say no and then keep looking 
until you find exactly what you want. 
  
For Ipshita, then, the process of spouse selection, central to arranged marriages, was of extreme 
benefit for individuals to find their ‘best match’ and subsequently a successful marriage. This 
perception, however, is rooted in Ipshita’s understanding that her agency and choice are central 
to the spouse selection process.  
    
Other participants had similar views, explaining that arranged marriages were good if the 
marriageable subjects had a ‘say’ in spouse selection. For example, Zahid, a 27-year-old 
engineer explained:  
I see it as a good thing as long as people get involved and have the final say. It can cut 
through a lot of the to-ing and fro-ing, and it can also cut through possibilities that might 
not actually be suitable, so you don’t waste time. And sort of consider or not consider 
someone straight away from that system. 
  
Nondita, a 26-year-old civil engineer, perceived arranged marriages in a similar vein:   
I actually don’t have a problem with arranged marriages. A personal dating service, 
that’s all the deal is. I think if you are being set up with someone and the person setting 
you up has a very good knowledge of who you are, what values you have, what 
personalities you would complement, then I think arranged marriages work really great. 
I have witnessed great examples of arranged marriages. 
  
These positive statements do not seem to negate the dominant Western public and political 
discourses of arranged marriages as strategic in intent (discussed in Chapter Two); however, 
   
 
52 
 
rather than framing these strategies as negative as per Western discourses, participants’ 
perspectives ascribed positive and diverse connotations to these strategies. The calculative 
strategies within arranged marriages allow subjects to reject mismatched suitors without 
hesitance or consequence, because suitors are not bound by love and commitment. Zahid 
perceived arranged marriages as time-efficient, as individuals do not need to take time to 
explore relationships with the opposite sex (such as dating) in order to find a suitable 
partner. Implicit in these views of arranged marriages are also the elements of individual choice 
and agency. This challenges the dominant public and political representation in Western host 
societies that often conflates arranged marriages with ‘forced’ marriages, in which future 
spouses do not have the power or position to refuse marriage partnerships. 
 
Certain emotional incentives provided by arranged marriages also make these practices 
legitimate for young adult Bangladeshi-Australians. Farin, a 21-year old female asserted: 
I perceive arranged marriage to be very important, because... arranged marriage is a 
space where it gives both your parents and yourself a spot to be happy with the potential 
spouse. It’s good to have an arranged marriage because it makes sure that your family, 
who you have lived with for so long, they’re happy with you, and they’re happy with 
your choice. 
 
Participants opined that in arranged marriage frameworks, parents are usually involved from 
the outset. Parents send or receive proposals and forge relationship with families who they think 
are most suitable for their son or daughter, but as mentioned earlier, while parents help select 
the most suitable partner, children make the final decision. Therefore, these marriages 
materialise when all parties agree on the compatibility of potential spouses and their families; 
hence, wise decision-making and happy, peaceful coexistence after marriage are common 
expectations among this group. 
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Another positive outcome of arranged marriages in which all parties agree to the match is 
getting family support in time of need. Farin, explained: 
Sometimes, you know, we can make bad decisions, but when you have your family 
backing you up, you can say no actually I am doing something based off good 
judgment. It makes so many things easier. In the future, if you’re in trouble or anything, 
your family will always be there so it’s always good for people to have that arranged 
marriage because it will keep the peace between both the family, the girl’s and the boy’s 
side. 
  
Similar perceptions of arranged marriages were suggested by previous works on British 
Bangladeshis, British Pakistanis (Ahmad 2012; Charsley & Shaw 2006) and Danes with 
Turkish background (Schmidt 2011). Given the accounts of the interview participants, I argue 
that arranged marriages are sites for choice and agency. Agency, mentioned in Chapter Three, 
is the capacity to understand one’s own desires and interests (Mahmood 2005). The 
participants’ positive inclinations towards arranged marriages stem not only from their 
conformity to normative expectations, but also from the realisation that these marriages will 
meet their personal preferences in the best possible ways. 
 
Another recurring theme that emerged from interviews with young adult Bangladeshi-
Australians was the need for premarital meetings with suitors (supervised or unsupervised 
depending on religiosity of the respondent) to ensure the potential spouse holds cultural capital. 
This includes desired personality traits (discussed in the following section). For instance, 
Afsana, a 27-year-old female respondent, recalled her experience of premarital meeting as 
follows:  
I am not a hundred percent traditional. Like my mum said she never sat with my dad 
alone before marriage. I sit with him [my suitor] alone but not in a secret place. We met 
in a restaurant. There were other people around. 
 
Afsana’s statement indicates a generational shift in arranged marriage practices. Her mother 
did not meet her father personally before marriage, just as many middle-class Muslim women 
in Bangladesh marry ‘sight unseen’ (Kibria 2012; Sabur 2014); however, for younger 
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generations across the Bangladeshi diaspora, marital partner selection involves their active 
involvement (Kibria 2012; Rozario 2012; Sabur 2014). This generational shift in spouse 
selection challenges Western representations of arranged marriages as static and oppressive 
practices that do not take into account individuals’—particularly women’s—perspectives. It 
also destabilises the Orientalist claim that ‘Individualism’ is inherently Western or Eurocentric 
(Said 2003). For example, Afsana, who called herself Dindar (strongly religious), explained 
that premarital interaction between spouses, within specific boundaries, is permissible within 
Islamic custom. Rozario’s (2012) study on young adult Bangladeshis in the UK and Bangladesh 
also found that the new generation resort to ‘purist’ Islam for marriage matters, but that such 
purist practices challenge Western understandings. In Rozario’s (2012) study, Islamic marriage 
customs were not blended with patriarchal values, but instead supported individualism, 
women’s agency, movement outside the household with parda (covering head with headscarf), 
labour force participation and meeting members of the opposite sex with the intention of getting 
married (Rozario 2012). 
   
The infusion of individualism and agency within arranged marriage processes is not limited to 
premarital interactions between potential spouses. All the respondents stressed that the 
marriage decision will be made based on their own consent. In other words, the subjects’ choice 
will inform the final selection of the marital partner, though third parties, especially parents, 
will have their varied role to play (discussed in Chapter Five). As Nondita asserted:   
My parents have always said we are not going to force you to marry anybody. It’s your 
decision who you marry, it’s your decision of who you choose. 
  
Zahid similarly stated: 
It’s a joint venture, it’s not up to one person. 
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While affirmative stances on the practical benefits of arranged marriages prevailed among the 
interview participants, one female participant indicated the potential paradox of these types of 
marriages. Renuka, a 19-year-old female explained: 
Arranged marriages are not supposed to be about feeling, it’s tactical. It can work 
beautifully. A lot of the parents that I know are perfectly fine and they were arranged 
marriages. But it just has a lot more room to fail because you just have very short time 
with the person, because it’s so rushed. 
  
According to Renuka, pragmatic decision-making might not guarantee marital happiness, as 
interactions between potential partners and reaching a decision are time constrained and 
‘incorrect’ choices may result in eventual marriage breakdowns. 
 
4.3 Diverse Subjectivities and Spouse Selection  
Statistical evidence suggests that men and women tend to select marital partners that are similar 
to them physically, psychologically and socially (Seeman 2012). Such theories are reiterated in 
this study, as the young adult Bangladeshi-Australians were found to prefer homogamous 
marriages, in which their spouse would have similar economic and cultural capital and 
personality traits as themselves. The following subsections demonstrate the ways in which 
participants in this study negotiated shared religiosity, nationalism, cultural practices, age, 
education level, employment and income when choosing a future spouse. 
 
4.3.1 Shared Religiosity 
According to all the interview participants except one, religious identity was constructed as the 
bedrock on which other identity categories and personal traits were based and was deemed the 
most important factor when choosing a marital partner. Most of the respondents stressed that 
any potential marriage suitor must also be Muslim. The possibility for religious heterogamy 
(interfaith) between marriage partners was therefore negligible. Ipshita stated: 
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I am a practicing Muslim; my parents are practicing Muslims. […] I would want to 
marry someone who has the same religious beliefs as myself, I think that’s probably one 
of my main criteria for finding the partner, that he also believes in my religion and he 
follows what I follow. I feel that way will be the most compatible. 
   
She later added, “I fast and pray five times a day, I guess I want that in my partner as well”. 
Ipshita’s views illustrate that finding a partner who is a ‘practising Muslim’ like herself was of 
utmost importance. Migrants with a Muslim background in European and USA contexts have 
similarly found this tendency (Shaw 2014; Huschek et al. 2012; Carol et al. 2014; Casier et al. 
2013). 
 
The desire to marry within the Islamic faith was explained to be rooted in a need to have a 
shared ethical basis upon which participants and their children could establish and maintain a 
sense of family and religious coherency. As Renuka explained: 
If I’m a Muslim and my husband is not a Muslim, then it will be harder when we raise 
kids, like how they are going to turn up and what they are going to believe and which 
parent they would want to follow. It would cause a bit of a divide. 
  
Such concerns reiterate the works of Gopalkrishnan & Babacan (2007) and Ghosh (2008), who 
found that immigrants tend to marry within cultural groups to counter any ambivalence and 
confusion of norms and alienation they may face. 
 
Participants, however, do not consider every Muslim a potential marriage candidate. Apart from 
the necessity to continue Islamic beliefs and practices through generations, the majority of 
female participants constructed the notion of an ideal partner who is a ‘good Muslim’ and 
subsequently has certain positive personality traits. In Renuka’s view: 
Respectful, nice.  Like if I’m a bit angry, he can help me cool down and I have to do the 
same to him. You just got to have the right balance. 
  
Afsana similarly explained a ‘good Muslim’ as:  
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Someone who is kind and knows how to treat people. Again, you will find me going 
back to the Din18a lot of times. Like lot of people say Islam has permitted a husband to 
hit the wife. It actually does not. People do not understand that. They just take one verse 
and use that as the value.  
  
Farin conceptualised an ideal partner as an individual who is respectful to others as well as not 
having bad habits such as drug or alcohol addiction. 
 
Male respondents perceived an ideal partner to be a friend who will accompany them in both 
the ‘ups’ and ‘downs’ of life. Zahid explained:  
You are going to spend the rest of your life with that person, so there will be hard times, 
easy times, good times, sad times. Because that all will happen, no one has a perfect life 
so there will be bumps on the way till the end. So [an ideal partner is] someone you can 
be best friends with, make it to the tough times. And someone you can compromise with 
and they can compromise for you. 
  
The interviewees’ accounts suggest that for both male and female participants, marriages are 
understood to be companionship based on respect, mutual understanding and sharing. Rozario 
(2012) found similar outlooks among the young educated generation in urban Bangladesh and 
the diasporic community in the UK. It is argued that modern patriarchal ideas and gendered 
divisions of labour are dissipating and companionate relationships between spouses are 
becoming common among youngsters, irrespective of their ethnic or cultural backgrounds 
(Simmons 2009, cited in Rozario 2012). Nevertheless, for many young adult Bangladeshis 
living in Western countries such as the UK and Australia, there is continued reliance on Islam 
to challenge hegemonic patriarchy within marriages; therefore, the dominant Western 
representation of Islam as misogynist and incompatible to modernity and changing subjectivity 
is problematic (Belli & Loretoni 2017).  
 
The interview with Nondita indicated that religiosity is not always prioritised; other identity 
categories, personal qualities and subjectivities also need to be considered. Although she 
                                                          
18 Din is an Arabic word that means religion. 
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identified herself as Muslim, when asked about influence of religion on spouse selection, 
Nondita replied: 
I personally don’t think it shapes my choice that much. At the end of the day you want 
someone who gets along with and understands where you come from and has similar 
values. Religion is a personal belief. As long as that person respects your religion and 
you respect his beliefs, it’s fine. 
 
For Muslim women, cross-religious marriage is not valid under Islamic Sharia law (Nasir 2009, 
cited in Yahya & Boag 2015), which informs the prevalence of interfaith marriages among 
many female children of Muslim migrants from Turkey, Syria and Bangladesh in the West (De 
Valk & Liefbroer 2007; Casier et al. 2013; Hense & Schorch 2010). Nondita’s perspective, 
therefore, challenges Islamic Sharia law and perhaps reflects that she is influenced by the ideas 
of secular Western cultures.   
 
4.3.2 Shared Nationalism and Culture  
As discussed in Chapter One, migrants’ descendants from non-Western cultures are often 
constructed as a ‘problem to be solved’ within discourses of national belonging operative within 
host societies. A perception of their allegiance to more than one nation state puts into question 
their commitment to the host society. In multicultural countries like Australia, migrants and 
their children are, in theory, afforded a space to uphold their cultural and/or religious identities 
(McAuliffe 2008); however, inclusion is not guaranteed, as seen in religious adherence, 
particularly of non-Christian religions, remaining problematic in Australia and other 
multicultural and secular democracies (McAuliffe 2008). Similarly, transnational endogamy is 
viewed as the second generation’s resistance or failure to successfully adapt to the dominant 
culture of the host society (McAuliffe 2008, p. 129).  Interview participants expressed their 
national identity in the hyphenated form of ‘Bangladeshi-Australian’. This ethno-national 
identity mirrors other groups such as Iranian-Australians and reflects a negotiation between 
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ethnicity/culture and national allegiance/belonging, a transitional positionality and navigation 
of identity within two cultural fields (McAuliffe 2008). 
  
This positioning as Bangladeshi-Australian has subsequent impacts on perceptions of the 
spouse selection process, with participants expressing their preference for a local, endogamous 
partner. Their narratives indicate that people with hyphenated identity are highly likely to share 
similar upbringing. As mentioned by Ipshita:   
By similar I mean Bangladeshi-Australian having grown up here, having the duality, 
speaking Bangla at home, having a similar sort of family cultural background. I feel 
that’s important for compatibility.   
  
 Similarly, Nondita explained:  
It’s a halfway situation where you have the cultural experience at home but you have 
also got this very Westernised upbringing from going to school, going to university, 
going to work. I think there is a lot of people who have the clash and they don’t know 
where they mean to go, which side they mean to take and if they choose both sides how 
much of each they need to respect. There are lot of people like me who have the similar 
upbringing. Like I can mostly speak the language, which is why I identify myself as 
Bangladeshi-Australian.   
  
More specifically, these remarks indicate that cultural continuity through language retention 
forms an integral part of the upbringing of young adult Bangladeshi-Australians and a basis of 
spouse selection. Knowing ‘Bangla19’, the lingua franca in Bangladesh, indicates language-
based nationalism. For Bangladeshi-Australians, the speaking of Bangla is part of a 
‘nationalised’ identity-building exercise, as also evident among French-Algerians (Selby 2009). 
While desire for language retention has driven many children of migrants, including French-
Algerians, to avail of transnational partnerships, as identified earlier, the general propensity for 
young Bangladeshi-Australians is to prefer a local, co-ethnic spouse. This demonstrates the 
complexity of the spouse selection process and preferences among adult children of skilled 
Bangladeshi migrants in Australia. 
                                                          
19 Bangla is the national marker of identity that all Bangladeshi take on irrespective of class, religion, gender and colloquial Bangla-speaking 
background (Shams 2017). 
   
 
60 
 
Despite the fact that young adult Bangladeshi-Australians prefer Bangla-speaking spouses, 
some participants opt out of transnational marriages, that is, taking a spouse from Bangladesh. 
They suggested that cultural differences between them and the people ‘back home’ exist; 
therefore, marriage between culturally different spouses will lead to cultural clashes or 
instability in marriage. As Onirvan, a 22-year-old man, explained:   
The cultural differences between a Bangladeshi-Australian and someone who is brought 
up and lived their whole life in Bangladesh is quite a big difference. It possibly can work 
in certain cases but in most cases, I think, it might be difficult. 
Ipshita similarly stated:  
 
I think when we grow up here, obviously at home our parents give us the culture, like 
they teach us about our culture and everything and that’s where we get our identity from 
and then we go through a completely different education system. We are in a different 
environment; we are mixing with different people. You know, Australia is a very diverse 
place. We have a lot more exposure to a lot of different people, a lot of different things 
where I think in Bangladesh, they are going through a different education system, it’s a 
different environment, different culture. So, I think those things really shape someone, 
and because we are from such different environments, I think that’s where the cultural 
clash will come in. 
   
Onirvan and Ipshita’s perceived cultural incompatibility with a transnational partner might be 
a reflection of possible internalisation of the discourses of orientalism and racism. Like 
Whiteness, the Western education system is perceived as diverse and superior to the 
Bangladeshi education system. The latter is perceived as implicitly backward. Participants also 
imagined Bangladeshi people and culture as homogenous. While it’s true that the official 
language of Bangladesh is Bangla, English is taught as a foreign language until graduate level 
on a compulsory basis. Proficiency in spoken English varies among Bangladeshis in regard to 
their urban/rural and class positions (Sultana 2018). 
 
Some of the female participants conceptualised the cultural difference of the potential incoming 
spouse in terms of English-language skill deficiency. They expressed an essentialised idea that 
Bangladeshi-born individuals do not know enough English to transfer their skills to the 
Australian labour market:    
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If someone does not know English at all how he gonna work here? How he will support 
the family financially? Will his parents be going to support? I cannot accept that. That’s 
not my mentality.  
 
Afsana’s assumption might also spark from her perception of low-earning people from the 
Bangladeshi migrant community in Australia. While more than half of people with Bangladeshi 
ancestry in Australia (23,366 out of 41,237) have a tertiary degree, only 9,279 of them earn 
AUD$41,600–$77,999 (ABS 2016). Afsana, a young adult, working Bangladeshi-Australian, 
also indicated self-dependence in family life. She did not aspire to get financial support from 
her potential in-laws back home. This contrasts with the UK context, where British Bangladeshi 
and British Pakistani women opt for transnational spouses as a strategy to accumulate assets 
(Shaw 2014; Charsley 2005).  
 
Other participants showed openness to a transnational spouse from Bangladesh if they could 
not find their ideal match in Australia; however, they also mentioned some potential barriers 
that reduce the chances of opting for transnational arranged marriage, including perceived lack 
of time to meet and interact with the potential spouse (see Chapter Six for contextual 
constraints). Nondita stressed:   
If I spent a few months getting to know them, understanding how they think, I would 
have no problem with it but I don’t think we have the luxury of that option. 
 
Unlike Kibria’s (2012) study of British and American Bangladeshis’ use of information 
technology in ongoing interactions between transnationally located ‘spouses-to-be’, it seems 
that in the Australian case, young adult Bangladeshi-Australians are not compelled by 
technology-based interactions with future spouses: 
Human interaction sometimes can get skewed, can be manipulated and skewed through 
technology. It is different when you are talking to someone face to face and being able 
to understand their body language, being able to read them while they are in front of 
you compared to when they are onscreen or when you are talking to them via text or 
even you are talking to them over the phone.  
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Nondita’s statement indicates that meeting with a potential spouse does not mean a casual 
meeting; it involves in-depth understanding of the suitor’s embodied personality.  
While young adult Bangladeshi-Australians construct their ethnicity along cultural, religious, 
historical and linguistic lines and express desire for local, endogamous partners with similar 
identities, other personal characteristics of potential spouses, such as age, education and 
income, also influence the marriage selection process. The following subsections will illustrate 
these complex negotiations of intersectional subjectivities. 
  
4.3.3 Age  
In Australia, the median age of males and females at marriage is 31.9 years and 29.9 years 
respectively (ABS 2017). This study found that young adult Bangladeshi-Australian women 
want to get married in their mid-20s—this trend aligns with the British context, where 75% of 
British Bangladeshi women were married by the age of 25 (Berthoud 2005, p. 240). Male 
participants of this study expected to marry in their late 20s.    
  
Previous studies paid little attention to how age difference may influence spouse selection. Most 
of the female participants in this study were inclined to replicate cultural tradition by marrying 
someone older than them, but set a five-year limit to the age gap. This is to minimise potential 
spousal conflicts engendered by generation gap. As Nondita explained:    
I personally wouldn’t want to have a partner who is more than five years older than me 
because, I believe, then that person – it’s like dealing with the different generation 
altogether – different values, different way of thinking, and a lot of the times that can 
clash with the way I perceive the world.  
  
While female participants didn’t want spouses to be ‘too old’, the maturity of potential partners 
was also a key consideration for them. They stressed that they wanted to get married before 
their late 20s, but perceived that men of their age are immature and subsequently have unstable 
careers. As stated earlier, for young adult Bangladeshi-Australian women, arranged marriage is 
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concurrently about reproducing cultural norms as well as achieving their personal desires and 
interests, such as enjoying married life and avoiding health problems during pregnancy.  
 
The discursive practices of women getting married to an older man were not essential for all 
participants. As Nondita stressed: 
In terms of younger, I don’t have a problem choosing a partner who might be a – maybe 
like two years younger than me maximum. 
 
 
If Allah has created someone for me who is younger than me, I will marry him no matter 
what. I use Prophet Mohammad (PBUH20) as an example. Khadija was older than him 
and their marriage was the longest, they had children, it was first love of his life. It’s 
fine (Afsana). 
 
Following Mahmood (2005), I argue that these two women are applying different modalities of 
agency for undoing the norm. We can assume that Nondita’s waged labour force participation 
developed her capacity to subvert norms. In Afsana’s case, her religion, specifically her 
capacity to accept destiny defined by Allah (the Islamic Deity), provides her with the armour 
to legitimise her choice against community norms around age and marital partner choice. These 
findings defy the dominant Western construction of Muslim women as passive recipients of 
norms within the context of spousal selection.  
 
4.3.4 Education, Employment and Income    
 For young adult Bangladeshi-Australians, educational homogamy is high priority when 
choosing a potential spouse, immediately after religious similarities. This parallels studies 
(Ahmad 2012; Casier et al. 2013) that also found the desire for educational homogamy among 
highly educated Muslim migrants’ descendants. The participants of the current study had either 
                                                          
20 PBUH stands for Peace Be Upon Him.  
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graduated from or were undergraduates at Australian Universities. Farin, a female 
undergraduate student explained:  
I would be looking for someone who is educated, as in at least done some uni[versity], 
or Bachelors, or Masters.  
  
 The participants, born and raised in educated families, seemed to have developed dispositions 
towards the value of education. Ipshita explained:    
My daddy has a PhD, most people in my family are very educated. I have been to 
university, I have a bachelor degree. So, I would definitely expect the same from my 
partner as well that he would have gone through university. 
   
The respondents stressed that similarity in educational accomplishment ensured 
levelheadedness, intellectual compatibility and shared understandings between spouses. For 
instance, in Ipshita’s view:    
When they go through the education system they think in a different way, they are more 
understanding and open to so many different things, whereas someone who has never 
had education, he would look at the world in a different way.    
  
Onirvan, at the final year of his undergraduate course, stressed that he would opt for a spouse 
with at least a Bachelor’s degree, because: 
These are the kinds of people I have always associated with; they have similar kinds of 
patterns of thinking to me.   
   
Some female participants particularly expressed a desire to have in-laws with high human 
capital similar to their parents. Some particularly emphasised the education and social 
position/role of their future mother-in-law. In Nondita’s terms:   
When I had my parents bring me prospective husbands and I notice that their mother 
has never worked, she has got the title of housewife next to her name and they don’t 
have a  sister or anything like that, it kind of makes to question what values have they 
grown up with, I mean there could be many reasons why that is the situation because I 
think coming in – moving here as migrants, their parents may have gone through similar 
things, my parents did but I think that also makes me question will that person 
understand that if he is choosing me that he is choosing a person who is going to actually 
pursue a career, who worked hard to get to where she is and going to keep going or are 
they going to expect me to be home at 5 o’clock and do their laundry and wash their 
dishes and feed them and that’s all I do. 
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Nondita clearly linked potential suitors’ values and attitudes, particularly around gender roles, 
with their mother’s education and employment history, as well as other female role models 
(such as sisters) in the family unit. A postcolonial and post-structural feminist analysis of her 
statement suggests that the dominant Western representation of Muslim women as 
‘subordinate’ subjects to patriarchy or male domination is homogenising. Her education and 
career have afforded her the power to negotiate her personal career aspiration and roles in 
family life.  
 
Among the interview participants, particularly female participants, clear links between 
educational achievement and gender roles were communicated and shaped views regarding 
spousal selection. Conversely to the ‘traditional’ patriarchal dichotomy of man as breadwinner 
and woman as homemaker, participants communicated a desire for an egalitarian household, in 
which responsibilities were shared between spouses. For some participants, a husband’s income 
would supplement their own income. In the words of Ipshita, who works in a government 
department:  
I earn my own money. I don’t necessarily need a breadwinner in a traditional sense. For 
me even if it meant like you know, he had less money, if he met most of the criteria that 
would still be okay.  
  
Nondita similarly remarked:   
To be employed and be able to financially supplement me, but at the same time it doesn’t 
matter too much what he does, as long as it’s not illegal, as long as it’s not immoral. He 
enjoys what he does, doing best to make a career, that’s what matters. 
  
While the amount of income seems to be less significant to working females, the ‘quality’ of 
employment and income clearly matters. Farin drew a line between ‘good’ and ‘bad’ 
employment based on Islamic jurisprudence. Dealing with monetary interest or Riba is 
prohibited in Islamic jurisprudence (Seyam & Kotkin 2015). As bankers often deal with 
monetary interest, Farin excluded bankers from her preference list:   
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If their employment is, say, something that obviously complies with what a Muslim is 
supposed to work as, then I would have no problem with their employment. Because 
there are some employments that is not good, like for example interest, you know the 
people that deal with interest? Like someone who handles interest, that’s not allowed in 
Muslim religion. So, if someone [is] working in a bank, who has been doing interest 
things, I would not want to marry someone like that.   
 
However, Afsana, a working woman, positions the potential husband as the provider for the 
family, though she showed readiness to share family expenditure. But unlike men, it is her 
choice, not duty: 
So technically Islam says, the male is the breadwinner. If the girl works it’s fine. She 
can use that money to do whatever she wants. If I work, I don’t need to spend my money 
on the marriage. But in this age, everyone does. But he has to be able to pay for the rent, 
for the food. I am fine with it if it is half and half. I need to see that he has that 
[capacity].   
  
Economic capital is therefore viewed as gendered in the sense that this resource is a mandatory 
quality for men but not for women; it gives women a certain level of symbolic capital of honour 
and freedom within the marriage. While Afsana accentuated Islamic perspectives in the 
formation of her views, they are also in alignment with general Bangladeshi cultural beliefs, 
which consider daughters-in-law who earn money as Lokkhi bou, meaning good, fortunate or 
blessed (White 2017). 
 
The male participants indicated that they expected their potential spouse to have similar 
educational background and a ‘decent’ job, or at least the potential to secure one. Zahid, an 
employed engineer, clarified that he desired a working wife so that she can: 
Contribute positively to the household I suppose. And these days in Sydney, for 
example, you need two people are working to be able to pay the mortgage. It’s really 
hard to pay off the mortgage on a single income in Sydney. If you want a holiday once 
in a couple of years things like that, where you’re not struggling to pay just your 
mortgage and your bills. And other things that might come in life.  
  
As Zahid’s statement suggests, external forces, such as the economic and financial contexts of 
Australian society, especially Sydney, have impacted the viability of single-income families. 
His statement also indicates that he does not want his life to be confined to meeting the 
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necessities of life. Like other Australians of his age, Zahid strives for a cosmopolitan lifestyle 
that includes holidaying—a lifestyle, according to Zahid, which could only be maintained if he 
had a spouse who also contributed economic capital. This finding stands in opposition to the 
studies of Timmerman (2008), Kibria (2012) and Casier et al. (2013), which showed that male 
children21 of Pakistani, Turkish and Algerian migrant groups are guided by patriarchal gender 
norms while selecting a spouse. These perspectives were transmitted to them by their labour 
migrant parents, who originated from rural strata of their homeland population where gender-
segregated roles predominate (Timmerman 2008). Consequently, these men preferred 
transnational spouses for their perceived adherence to hegemonic femininity, such as 
submissiveness to male authority and adherence to caring and domestic duties (Timmerman 
2008; Casier et al. 2013). 
  
4.4 Conclusion 
This chapter focused on the perception of arranged marriages in a transnational social context 
and how these perceptions challenge the dominant Western discourses regarding transnational 
arranged marriages. I have demonstrated how individuals situate their personal preferences in 
arranged marriage frameworks. Analysis of interview data demonstrated that young adult 
children of Bangladeshi-Australians perceive arranged marriages in diverse ways, ranging from 
a strategy for securing the best partner to processes for emotional incentives, such as a space of 
happiness for families and spouses. In contrast to dominant Western representation of arranged 
marriages as void of individual choice and agency, my analysis of interview data suggests that 
individuals have detailed criteria for spouse selection and a certain level of premarital 
interaction with potential spouses to ensure their eligibility is a common expectation. While key 
                                                          
21 Maliepaard & Alba (2016) argued that, though brought up in egalitarian Western societies, they hold onto patriarchal gender ideology, 
partially bolstered by a reactive and resistant affirmation of ethnic difference intrigued by the prejudice and discrimination against them among 
the majority section of the host societies. 
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criteria involve religious and educational homogamy, nuanced differences exist among these 
criteria—not all the participants asked for a ‘practicing’ Muslim spouse. Overall, the current 
study suggests that young adult Bangladeshi-Australians regard arranged marriages positively 
if their voice is heard.  
  
By applying postcolonial and post-structuralist feminist perspectives, I have demonstrated that 
arranged marriages are not universally static patriarchal systems imbued with Muslim identity. 
The meaning of these marriages varies in different contexts and among marriageable subjects 
that are heterogeneous in terms of education, income, religiosity, socioeconomic status, urban 
background and parents’ migration history. For example, young adult female Bangladeshi-
Australians did not express interest in attaining hypergamy like their British Bangladeshi or 
British Pakistani counterparts (Shaw 2014; Charsley 2005). I have also suggested that stable 
and professional careers and egalitarian power structures within families are crucial for urban 
and educated young adult Bangladeshi-Australians, irrespective of gender. Female participants 
did not perceive themselves as objects of marriage exchange or passive bearers of cultural 
norms; rather, they constructed themselves as individuals with the capacity to negotiate the 
terms of marriage. One such choice was a demonstrated preference for local, endogamous 
arranged marriages over transnational.  
 
In the chapters that follow, I draw upon the qualitative data obtained from the seven interviews 
and canvass how family and community shape young Bangladeshi-Australians’ subjectivity 
around spouse selection in arranged marriages. 
  
   
 
69 
 
 
Chapter Five: Family and Community Influence 
 
5.1 Introduction 
In the previous chapter, it was asserted that arranged marriages are a means in which young 
adult Bangladeshi-Australians are able to enact their personal choices and preferences in the 
spouse selection process. This finding challenges the dominant (Western) view that arranged 
marriages are synonymous with ‘force’ or coercion. Subjects’ choices, however, are not 
divorced from collective norms and expectations. Spousal preferences are often constructed 
around shared understandings held by socialising agents, such as the family, community and 
peer groups that make a subject “a part of the collective ‘We’” (Taylor 1999, p. 35). In this 
chapter, by drawing upon the qualitative interviews, I argue that arranged marriage practices 
are dialogical actions between skilled migrant Bangladeshi parents and their adult unmarried 
children. These actions are influenced by meso-level structures such as families ‘back home’ in 
Bangladesh, the Bangladeshi community in Australia and individuals’ peer group; as such, the 
process of arranging a marriage—from receiving or sending a marriage proposal to accepting a 
proposal—is a dynamic and complex constellation of cultural norms, discursive practices, 
social networks and contexts. Interviews with participants suggest that they have a weak sense 
of belonging to the Bangladeshi community and transnational families, but strong ties with 
multicultural friendship groups in Australia.  
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5.2 Parents’ Role in the Process of Arranged Marriages  
In the previous chapter, I demonstrated that while young adult Bangladeshi-Australians have 
diverse personal preferences regarding marital partners and demonstrate their agency around 
their choices, parents’ involvement in the arranged marriage processes is common and 
grounded in notions of ‘wise decision-making’ and ‘forging family relationships’. This suggests 
that prioritising parents’ approval in spouse selection is a shared cultural norm among 
Bangladeshi-Australians, irrespective of age, education, income and gender. 
Participants’ accounts suggest that parents differ in their socialisation processes around 
arranged marriages and couple-initiated love marriages. Ipshita’s parents are more inclined to 
arranged marriage for their offspring:   
They’ve [my parents] socialised me to think arranged marriage is good, but they have 
also socialised me to think that choosing my spouse is bad. A lot of the time they look 
down upon people that have chosen their own spouse. To them, you know, it means that 
they did not choose someone that was 100% perfect, 100% compatible.  
 
Ipshita’s statement suggests that because of her parents’ views, she had developed dispositions 
that ascribe negative connotations to self-selected couples. In contrast to Ipshita’s case, 
Renuka’s parents, more specifically her father, expected her to avail of couple-initiated love 
marriage:  
He [Renuka’s dad] is more inclined to wanting me to find someone for me and then – 
not dating or any of that like, we don’t want that, I don’t want to do that either. But if I 
find someone who I think maybe potentially is good, who is my friend or something 
like that, then tell them. 
The majority of the respondents reflected that their parents have two key expectations: cultural 
continuity through language (the speaking of Bangla, as discussed in the previous chapter) and 
retention of religious practices. Zahid explained: 
They were very open about their expectations. So, they had a few key requirements 
which is someone of the same culture, definitely someone from the same religion. But 
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they were very open in saying ‘whoever that person is ultimately, it’s your choice. If 
you don’t feel like that’s the person you see yourself being with, you can say straight 
away early on’. They were very open about it. And I liked that, everything is up front, 
everything is open on the table, no secrets, no surprise, no other expectations.  
 
Despite such openness, Zahid indicated that his parents drew a boundary of inclusion for 
potential children-in-law, defined by Bangladeshi cultural identity and Islamic faith.  
For some female participants, parents’ views regarding their children’s spousal selection took 
different guises over the course of time. Education and career progression of daughters was 
prioritised by parents when daughters were in their late teens to early 20s. In the words of 
Renuka: 
Every interaction we’ve had about marriage, we agree that we are not going to do 
anything about it until after university, after I pass my degree. One of my biggest roles 
is to actually become a doctor, get into the profession and then focus on other stuff 
around. 
 
Farin, also a university student, stressed:  
My parents don’t really socialise me with a marriage partner... if you mean like me 
meeting a guy and trying to talk, they didn’t do it yet, most likely because I don’t want 
to get married at the moment. I want to finish my studies. 
 
These experiences may not be the same for all young adult Bangladeshi-Australians, as they 
reflect a particular cohort/educational group of children of migrants, who are (or are in the 
process of being) university educated. Their reflections are similar to Kagitcibasi & Ataca’s 
(2005) and Huschek et al.’s (2012) findings that many migrant parents (specifically Turkish 
migrants in Northern European countries such as Germany and the Netherlands) who are rich 
in cultural and human capital heavily invest time, personal effort and material support into their 
children’s education. According to Huschek et al. (2012) and Atkinson (2014), this investment 
occurs for the purpose of children achieving material independence and psychosocial 
autonomy.  
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Despite this emphasis on education and career (for both male and female children), for some 
female participants, there is a clear connection between the ageing process and pressure to get 
married: as the age of the female marriageable subject increases, so does parental pressure to 
marry. This is in contrast to male children, who do not experience as much pressure. This gender 
difference was evident in Nondita’s remark:   
I feel an unnecessary amount of pressure put on especially girls, especially girls of my 
age and I’ve got the same. I have had conversations with friends who have had the same 
experience where there is a lot of pressure on the girl to just settle and pick anything, 
and that isn’t fair. They wouldn’t say that to their son. 
 
According to Afsana, given the pressure to eventually marry, some parents start to take liberal 
outlooks regarding couple-initiated marital partner selection that might open alternative lines 
of possibility for their ‘ageing’ daughters:  
My mum thinks I am getting too old. My mom said, ‘Why cannot you find someone 
and bring him home’. When I was younger, telling her like amar pochondo ache (I like 
someone) was not possible. My two older cousins in Bangladesh got married to 
someone they met at the university. They did not date. They told their parents and they 
got married. It might influence her a bit. When people in Bangladesh can do that, my 
daughters in Australia can do that.  
 
Afsana’s reflection suggests that through transnational ties, migrant parents come across 
changing ideas and reflect on their reified static notion of Bangladeshi culture. Recent studies, 
such as White (2016) and Rozario (2012), argued that couple-initiated love marriages were 
becoming a social reality among young, highly educated, middle-class urban Bangladeshis. 
Afsana’s reflections support that assertion. This finding therefore puts into question the 
essentialist dominant Western public and political discourses of arranged marriages as the 
epitome of non-White migrant families; instead, marriage practices are fluid over time and 
place, not only among diaspora groups, but also in their homeland communities.  
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Some female participants, particularly the employed, find this temporal shift from prioritising 
study/career in young adulthood to later prioritising marriage counterproductive with respect to 
the marriage process. This is because time in young adulthood is spent concentrating on studies 
rather than looking for suitors and therefore the ‘marriage market’ becomes much narrower in 
later years. For participants like Afsana, by the time parents become permissive of romantic 
relationships, their male counterparts are either looking for younger spouses or already married. 
As Afsana explained: 
I am 27. My choices are limited. That’s what I have heard from the Bengali community. 
The guys suitable for me to be married are either already married or they want someone 
younger. 
 
Afsana’s statements indicate that women seem to be more marginalised in the community due 
to assumptions about their marriageable age. In Chapter Six, I detail how age-related norms in 
the community impact the marriage market unevenly for female participants.  
  
Notwithstanding parents’ gradual acceptance of love marriages, female participants stressed 
that their parents had negative attitudes towards dating22. Renuka stated, “The strict rule is that 
I just shouldn’t date and I’m okay with that”. Most of the respondents in this study were inclined 
to conform to the normative expectation of avoiding dating. In contrast, studies in European 
and Canadian contexts demonstrated intergenerational conflict23 among parents and children 
regarding this issue (Samuel 2010; Topgiil 2015). One of the reasons behind the conformist 
stance found among the Bangladeshi-Australian participants is the conscious desire to keep a 
                                                          
22 Studies (Dasgupta 1998; Topgiil 2015 Samuel 2010) in the UK and North America found that South Asian migrant parents strongly monitor 
female children’s dating behaviours and socialise their children in line with patriarchal gender ideologies, particularly regarding marriage. 
These parents regard female children as the bearers of culture, tradition and family honour within their ethnic communities; therefore, they are 
strongly monitored to prevent potential cross-cultural gender-mixing (Dasgupta 1998; Samuel 2010; Topgiil 2015). To protect family honour, 
migrant Turkish parents commonly arrange marriage at an early age for daughters, with a transnational spouse (Baykara-Krumme 2017; Dale 
& Ahmed 2011). 
23 Studies (Topgiil 2015; Bejanyan et al. 2015; Samuel 2010) also showed that many female children of migrants from Turkey and India 
threatened to run away with romantic partners or cohabitate before marriage, to obtain parental consent for love marriages, especially for 
exogamy. Secret dating is also common in these groups.  
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‘clean image’ in the community. An underlying factor to this is the Islamic religious ideology 
that prohibits interactions between men and women who are not blood related. 
 
While adult children of skilled Bangladeshi migrants in Australia demonstrate agency in varied 
forms in their marriage processes, as indicated in this section and in Chapter Four, it is clear 
that migrant parents continue to influence their children’s marital partner choice and the process 
of finding a future spouse. In this way, they provide space for their children to negotiate their 
choices. For the majority of participants, it was believed that open discussion between parents 
and children would resolve issues, as there is reciprocal respect between both parties. 
5.3 The Impact of Transnational Ties on Marriage  
Fouron & Schiller (2002) argue that children of non-White migrants usually live “within 
transnational social fields linked by familial, economic, religious, social and political networks” 
(p. 193, cited in Lee 2008, p. 8); therefore: 
Much empirical research needs to be done to examine the degree to which network 
density, overlap, and the flow of various resources and personnel within these fields 
shape the identity and actions of this second generation. 
 
In accordance with the third research objective of this study (see Chapter One, p. 11), 
transnational activities among young adult Bangladeshi-Australians (such as visiting 
Bangladesh) and the ways in which these ties may influence their marital partner selection were 
examined. This study indicated that Bangladeshi skilled migrant parents maintain strong 
transnational ties via frequent visits to their homeland, whereas their adult children only visit 
Bangladesh occasionally. Young adult Bangladeshi-Australians consider these visits a 
‘holiday’ rather than a ‘return to homeland’ or sense of belonging. The interviewees stressed 
that transnational family links did not have any decisive role in their spouse selection. Ipshita 
explained: 
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I don’t visit, I don’t see them that often. I am not close to them. I do communicate with 
them but I feel that because I don’t see them very much, I don’t think they have a very 
big impact.  
 
Similarly, Farin explained: 
If you go somewhere for holiday for a very short time you don’t even know what 
judgements they might have. So yeah it would not have that much importance. 
  
These remarks align with Straßburger’s (2004) observation that the quality of transnational 
familial ties changes over generations: for members of the first generation, the ties are rooted 
in solidarity and reciprocity and based on obligatory mutual dependence; for the migrant 
descendants, transnational ties are voluntarily maintained for emotional solidarity. In this study, 
these voluntary transnational family connections do not seem strong enough to influence 
important life-course decisions such as spouse selection. The respondents also reported that 
being born and raised in countries other than Bangladesh and having considerably rich social 
capital in Australia, including family, friends, colleagues and acquaintances, alongside 
increasing life commitments, contributed to a loosening of transnational family ties. 
  
As suggested by previous works (Beck-Gernsheim 2007; Shaw 2014), transnational family 
pressure to bring family members from the homeland to the West through marriage migration 
is a major impetus to transnational arranged marriages. The respondents of the current study, 
except one, reported no family obligation to such transnational arrangements. One reason could 
be that the family ‘back home’ is aware that young adult Bangladeshi-Australians are not keen 
to marry transnationally (as discussed in Section 4.2.2). Recent changes to the Australian 
Spouse Visa process, indicating a more conservative stance than ever before, may also deter 
family expectations for transnational marriages. In the UK and European contexts, stringent 
family reunification policies and high rates of Spouse Visa rejections have reduced the number 
of transnational spouses (Dale & Ahmed 2011; Rytter 2012). As migration involves complex 
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processes of decision-making at both the countries of immigration and emigration, further 
research on migrant parents’ transnationalism, as well as on the urban middle class in 
Bangladesh, might shed light on how social, political and economic dynamics in contemporary 
Bangladesh shape perceptions of transnational marriages. 
  
5.4 Bangladeshi Community in Sydney 
Young adult Bangladeshi-Australians, like many other children of migrants, feel the necessity 
to comfort parents by showing that they are maintaining tradition (Ghosh 2008). They realise 
their parents fear loss of culture and tradition, induced by migration, which they want to prevent 
by endorsing those traditions in their children (Ghosh 2008). Interviews with young adult 
Bangladeshi-Australians indicated that many attended Bangladeshi community events for their 
parents’ interest rather than their own sense of belonging in the community. As Ipshita said:  
I think there is not much relationship, if I am honest. I think if my parents go over to 
people’s house maybe I will go with them. 
 
Other interviewees reported that they did not participate in community programs or social 
gatherings for a variety of reasons, including being too busy with work commitments or 
academic schedules, the presence of extended family in Australia who they socialise with 
(negating the necessity of broader community socialisation and support) and family 
commitments. There is, however, a gendered dimension to maintaining ties to the Bangladeshi-
Australian community: for female participants, attending community gatherings is a duty 
enforced by parents. Parents perceive such gatherings as sites that provide possibilities for 
accessing eligible suitors. Nondita explained: 
I was expected to go to family events or social gatherings, even though I may have an 
assignment due or an exam coming up. I’m expected to go to those things, and it’s only 
because it’s perceived that there might be some older generation people who might 
know someone. I think it is implicit community pressure that comes on and I think with 
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our culture especially this fear of being judged by others. If I’m not at a certain event, 
they perceive it will harm my potential to be able to find a husband. 
 
Renuka similarly explained the role of the community in helping her find a potential spouse, 
“They would be trying to help me find someone, which I would appreciate very much”. She 
went on to explain:  
Because I’m Bengali, because I’m Muslim, because I’m looking for that in a guy, he is 
also probably going to be part of the same community and I hope he is seen well by all 
of the aunties and uncles. And I think that is just going to influence my choice as well.  
I still think like a Bengali in that sense where it’s a lot about image. 
 
Renuka’s reflections indicate not only the fictive kinship held with community members, a 
common feature of Bangladeshi cultures, but also her maintenance of ‘Bangladeshi thinking’ 
in her prioritisation of the community’s approval of any potential spouse. For Renuka, her 
potential spouse should not only share her religious and cultural background (discussed in 
Chapter Four), but must also be well respected within the community. 
 
5.5 Peer Group Influences 
Educational institutions and workplaces were where friendships blossomed for the young adult 
Bangladeshi-Australians at the centre of this study; furthermore, most of the respondents have 
close friendship groups that comprise people of different ethnic and cultural backgrounds24. As 
Zahid explained:  
Most of my close friends are not from the Bangladeshi community. I’ve got a friend 
who is Indian, who is originally from Calcutta, so he speaks Bengali. I have got a friend 
who is Vietnamese, I’ve got a friend who is Lebanese, I’ve got a friend who is Pakistani. 
I’ve got friends who are Australians, Sri Lankans. So close friends are of all 
nationalities. I think I have got a good mix of everything.  
 
                                                          
24 This finding is interesting because Iqbal’s (2014) study suggested that about one fifth (21%) of Bangladeshi skilled migrant parents expressed 
clear concerns regarding their children’s friendship circles and rejected their children’s possible friendships with the ‘native’ Australians; 
however, it remains inconclusive whether the participants in this study faced any parental pressure regarding friendships. 
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The reasons for multiethnic/multicultural friendships can be due to the fact that the participants 
were born in or reached Australia before adulthood, and have, therefore, lived in multicultural 
Australia (including multicultural schooling) for most, if not all, of their lives. Similar trends 
have been observed in the UK. For example, Muttarak (2013) observed that children of migrants 
who were born in or reached the UK before age 16 have the propensity to have interethnic 
friends, in comparison to those born overseas, who reached the UK after age 16. High education 
also increases the likelihood of forming interethnic friendships, due to changed prejudices 
towards out-groups and reduced cultural distance (Muttarak 2013).  
  
Interethnic close-knit friendships in Western societies have been found to be positively related 
to opting for a marital partner outside of one’s own culture/ethnic group, whether it is romantic 
relationship/marriage that is interracial or interfaith (Hanassab & Tidwell 1998; Huschek et al. 
2012). Findings from the interviews with young adult Bangladeshi-Australians support this 
pattern. Participants who have mixed-gender and multiethnic friends or workmates also showed 
openness to interethnic marriages. Interestingly, however, they did not have positive attitudes 
towards interfaith marriages. As shown in Chapter Four, most participants put religious 
homogamy at the centre of spouse selection.  
  
Participants highlighted that they shared their ideas and family expectations around marriage 
and partner selection with their close friends, regardless of their cultural or ethnic background. 
The majority believed that peer groups form an avenue for meeting a potential spouse, since 
their friends were well informed about their preferences; however, in terms of decision-making, 
for some, parents’ opinions seemed to outweigh peers’ approval. As Renuka explained:  
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I want someone who would interact with my friends and my friends would also like 
him. But they wouldn’t be as strong influences as my parents would be.  
 
Renuka’s friends still had a strong influence over her decisions. She added: 
If they [her friends] didn’t like him at all, if it’s a strong opinion from all of my friends 
then it would make me question why they don’t. I would start questioning whether this 
person is genuine or not.  
 
While Renuka placed priority on her parents’ opinions, followed by her friends’, Nondita, a 
working woman, believed her colleagues were the most important influence on her spouse 
selection:  
Co-workers are the people you spend the most time during the day with. They see you 
in different aspects of your personality, your parents don’t even see. And I think if they 
were to find me someone or if they were to suggest a person, I would give actually 
slightly more value than say my university friends. I think they play quite a big role in 
not only finding but also in making decision. They are like a test run. So, if the person 
passes the co-workers test, then, you know, yes, I can comfortably present him to my 
family.  
 
This remark indicates that labour force participation enables women to gain not only economic 
capital, but also social capital that can contribute to a major life-course decision, that is, 
selecting the most suitable marital partner. 
 
5.6 Conclusion   
In this chapter, I extended my focus to meso-level third parties’ roles in spouse selection of 
young adult Bangladesh-Australians, to attain one of my research objectives, that is, to analyse 
the ways in which the target group negotiates family and community (Bangladeshi and non-
Bangladeshi) expectations of marriage. By employing postcolonial and post-structuralist 
feminist perspectives, I underlined that the dominant Western representations of migrant 
Muslim parents as traditionalist, collectivist and autocratic in their influence on the marital 
partner choices of their children are essentialising and homogenising. Based on interview data, 
I illustrated that Bangladeshi skilled migrant parents take the middle ground between modern 
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and traditional socialisation. While parents may have strict views about Western notions of 
dating, their attitudes to couple-initiated love marriages are diverse and change over time. I also 
unveiled that young adult Bangladeshi-Australians showed inclination to conform to their 
parents’ expectations, not because they are forced to do so, but by choosing to inhabit the norms, 
which according to Mahmood (2005) is a form of agency.  
 
I also demonstrated that the transnational ties to family in Bangladesh are not strong enough to 
significantly impact marriage decisions of the participants. This finding contrasts with the 
British Pakistani context, where moral economy of kin, or the ways in which individual family 
members from minority ethnic groups work together to ensure the wellbeing of the whole 
family, is more important than individual preference (Afsar 1989, cited in Bolognani & Mellor 
2012, p. 214). The participants’ connection to the broader Bangladeshi migrant community in 
Australia was also negligible; however, the participants had strong ties with multiethnic friends. 
This has the potential to open the door for interethnic marriages among young adult 
Bangladeshi-Australians, which again indicates dynamism of young Muslim Australians 
around spouse selection, that is in opposition to dominant, Western essentialist representations.  
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Chapter Six: Contextual Factors and Perceptions on 
Transnational Arranged Marriages 
 
6.1 Introduction  
In this chapter, I extend my discussion of young adult Bangladeshi-Australians’ perceptions of 
arranged marriages in a transnational context to include contextual factors beyond the home 
and community. In Section 6.2, I examine how research participants perceive the local marriage 
market. This point is particularly important for young adult Bangladeshi-Australians, whose 
ethnic community in Australia consists of 7,470 unmarried people (ABS 2016).  
 
In Chapter One, I outlined that transnational arranged marriages among Muslims was 
represented as a sign of failed integration to host countries, such as the UK and Belgium 
(Charsley et al. 2017); this topic received little academic attention in the Australian skilled 
migrant context. Given this academic context and in line with my research aims and objectives, 
in Section 6.3, I focus on immigration and integration policies in Australia and their influence 
on perceptions of transnational arranged marriages among young adult children of Bangladeshi 
skilled migrants. 
 
6.2 Australian Marriage Market, Perceived Scarcity and Transnational Arranged 
Marriages 
 
A ‘marriage market’ is the space where marriageable subjects look for their potential spouse 
(Casier et al. 2013). In Chapter Two, I highlighted that demographic factors, such as the 
population’s sex and age ratios, have implications on shaping the marriage market. Most of the 
participants in this study believed there to be more marriageable men from the Bangladeshi 
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community in the Australian marriage market than females, as Renuka explained, “I think at 
the moment there are more men available than women”. When ideals for a highly educated 
partner intersect with ideals regarding gender and age, the local marriage market becomes even 
narrower. This was asserted by Nondita: 
There are a lot more girls in the market that are highly educated who are, and would be, 
great partners, but we don’t have enough men in the market to be able to supply the 
demand, I guess. 
 
In Nondita’s view, there is a shortage of potential suitors, due not so much to an imbalance of 
the sexes, but to an imbalance of educational attainment between the sexes.    
 
In addition to education, as discussed in Section 4.2.1, religious identity is the most salient 
feature that the research participants look for in a spouse. Like Sikhs and Muslim Turkish in 
Belgium, the preference for religious homogamy is non-negotiable (Casier et al. 2013); 
therefore, in the view of the participants, the boundaries of the local marriage market are first 
and foremost demarcated by religion, that is, only those who identify themselves as Muslim are 
considered part of the market. In the Australian context, the opportunity for the participants to 
meet a potential spouse is limited by this restriction, given that only 2.6% of the total Australian 
population are Muslims (ABS 2016).   
 
Internal ‘Othering’ based on religious practices and immigration status further reduces the 
scope of finding a spouse within the local marriage market. For instance, Afsana excluded 
followers of Tablighi Jama’at25 due to their frequent geographic mobility and preaching of 
religion. International Bangladeshi students were the most ‘Othered’ group by the female 
research participants, who we must remember are highly educated and from an economically 
                                                          
25 Tablighi Jama’at is a reform movement founded in 1926 by Mohammad Ilyas in India, which today has an estimated 80 million followers. 
It claims globality with its members travelling the world to strengthen the faith of other Muslims, being the largest Islamic group of proselytisers 
in the world (Kinnvall & Svensson 2017, p. 334). 
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well-integrated stratum as a reflection of their parents’ ‘skilled’ status and drew upon 
international students’ lack of economic capital and potential to be a financial burden as reasons 
why they were not eligible to be spouses. Afsana explained: 
If you are student, you don’t have a PR26, you don’t have citizenship. Therefore, you 
are not working in your industry. Because, if you are working in your industry those 
companies need you to have your PR. If you don’t have that and if you get married all 
the financial stress is going to be on me. That is not going to work. We need to work 
together. 
 
For Afsana, it was clear that international students’ lack of permanence in Australia (reflected 
by their citizenship and residency status) was intrinsically linked to low economic capital and 
ability to support oneself and one’s family in financial terms. Economic stability is, therefore, 
at the heart of Afsana’s rejection of international students as potential spouses and is perhaps a 
reflection of her upbringing in a skilled migrant household in which economic capital was 
secured. Afsana also drew upon the impermanent status of international students to argue their 
untrustworthiness in marriage and potential to be ‘passport hunters’:  
International students are looking to get married. They might use the marriage to get 
citizenship. I have friends. They get married to international students. Then they found 
out that the international student has a girlfriend. They got married only to get the 
citizenship. Their marriage broke down.  
 
Lack of citizenship or permanent residency was therefore a clear factor in Afsana’s scepticism 
of the motives of international students when marrying a Bangladeshi-Australian. In Afsana’s 
view, such generalised untrustworthiness is a reason to exclude international students from her 
potential list of suitors.  
 
Ipshita similarly positioned international Bangladeshi students outside the local marriage 
market: 
 
It’s like their first time they are not in Bangladesh and just be there and to find a job, 
it’s really hard to integrate as well for them [international students]. It’s a really 
challenging thing to do.  
                                                          
26 PR stands for Permanent Residency. 
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Unlike Afsana, Ipshita’s reason for excluding international students was not a matter of 
economic capital/security or fear of being duped into a strategic marriage, but an issue of 
integration. In Section 4.2.2, we saw that Ipshita showed clear preference for a spouse who was 
also Bangladeshi-Australian and grew up in Australia. Having been born and raised in 
Australia, Ipshita felt very much ‘Australian’. Her value of ‘integration’ was perhaps a 
reflection of her desire for a spouse with similar cultural capital. Therefore, while both Afsana 
and Ipshita did not include Bangladeshi international students as potential spouses, due to 
doubts about the latter group’s structural integration into Australian society, their more specific 
reasons were diverse and indicated nuances in young adult Bangladeshi-Australians’ views 
towards arranged marriages in Australia. 
 
The subjectively defined notion of an ‘ideal partner’, as discussed in Section 4.4, is implicated 
in the perception of the local marriage market. The participants perceived that it was the 
combinations of all their ‘spouse criteria’ that made the local marriage market complex and 
restricted. Renuka explained this selection process: 
It’s just been that they are more selective about what they want, regardless of if it’s 
arranged or if it’s like not arranged, it’s just difficult because, again, people aren’t 
finding the right type of personality. 
   
Renuka’s statement indicates that individual choice and selectivity in marital partner choice is 
central, irrespective of arranged or love marriages—the main aim of both types of marriage is 
to find the right spouse. Thus, the dominant Western representation of arranged marriages as 
inherently primitive and instrumental and love marriages as emotionally based is too simplistic. 
I argue here that both types of marriage are instrumental in the sense that both are driven by the 
intent to create a good marital partnership.  
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In my review of the Western literature (Chapter Two), I highlighted research showing that the 
lack of ideal marriage partners has driven children of Turkish temporary labour migrants in 
Europe to extend the marriage market transnationally, as shared cultural/ethnic identity was 
paramount (Carol et al. 2014; Casier et al. 2013). In this study, participants indicated that shared 
ethnic identity in marriage was negotiable, but shared Islamic faith was an unquestionable 
requirement. Afsana showed flexibility regarding interethnic marriage: 
Islam does not say to look at what country someone is from. Islam does not say because 
you are a Bengali you have to marry a Bengali. If the person I marry ends up being a 
Bangladeshi I am fine with that. My focus is more on religion, not on nationality.    
 
‘Intrafaith’, interethnic marriages, indicated by Afsana, problematize the Western policy 
representation of intermarriage as a marker of cultural or social integration of immigrants and 
their descendants to wider society (Beck-Gernsheim 2007). I argue that just like transnational 
arranged marriages, the diverse forms of intermarriage have been largely ignored within 
unidirectional and essentialist policy discourses. While local, interethnic marriage will reduce 
marriage migration, it may not ensure integration into the host society. Further research on 
intrafaith interethnic marriages might shed more light on this issue.    
 
Female participants aged in their mid- to late 20s repeatedly pointed out that they were 
marginalised within the Bangladeshi community and subsequently, their local co-ethnic 
marriage market, due to their age. Nondita stressed: 
The Bangladeshi community I think it’s a terrible market. Your best before date is about 
27 and your expiry date is 29 (...). After 29 almost all hope is lost. 
 
Tension and anxiety around finding a spouse within local ‘co-ethnics’ among female children 
of migrants have been reported in other contexts, such as British Bangladeshi and British 
Pakistani (Ahmad 2012). These points justify why migrant parents impose pressure on 
daughters to get married as early as possible before reaching the mid-20s, as discussed in 
Section 5.2.  
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6.3 Perceived Influence of Australian Immigration and Integration Policy   
The research participants expressed diverse opinions about immigration and integration policies 
in Australia and their impact on transnational partner choice. Ipshita completely shunned the 
likelihood of opting for a transnational spouse because she found the spouse immigration 
process costly, given that the current Spouse Visa application fee starts from AUD$7,160 (DHA 
n.d.):  
  
My parents and me had a discussion that is it worth to bring some over here [from 
Bangladesh]. There is a lot of money involved, a lot. They have to come here and to 
find a job. It’s hard to integrate.  
  
Ipshita and her parents doubted the integration capacity of the incoming spouse, finding it 
unworthy to bear the immigration cost. Self-identified as a practising Muslim (see Section 
4.3.1), Ipshita’s negation of transnational partner opposed studies such as Carol et al.’s (2014), 
that found strong positive correlation between religiosity and transnational marriage among 
Turkish Muslim migrant descendants in Europe. In contrast to Ipshita’s stance, Farin stressed 
that if the transnational suitor was genuinely compatible, she would be ready to take on 
paperwork and organising sponsorship. Postcolonial analysis of Ipshita’s and Farin’s stances 
again indicates diverse subjectivities of young adult Bangladeshi-Australians towards 
transnational arranged marriages.  
 
The possibility of Spouse Visa refusal and a resultant move to Bangladesh was a major concern 
of the female participants. They stressed that a rejection of a Spouse Visa or a transnational 
partner would close the door for the union, since they themselves were not willing to move to 
Bangladesh. Feeling at home or stable in Australia was the reason for such attitudes. According 
to Farin:   
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I don’t have anything against Bangladesh, I love that country, it’s very beautiful [but] I 
feel at home when I’m here. I’m very used to it. In terms of transportation, university, 
everything, I’m very used to Australia. For me to go back to Bangladesh, and travel in 
Bangladesh and do anything in Bangladesh would be very difficult, because I did not 
grow up there. 
 
Nondita asserted: 
  
If I really did like someone and I found someone from Bangladesh but if they couldn’t 
actually move here, I think that would really break a situation because I personally will 
not be moving. 
If there is no benefit for my career or my own development, I will not choose to go 
anywhere else for another partner. That’s a decision I made long time ago. Because 
when you work hard to get where you are, you’re not – I don’t want to throw that away 
on some dude or a guy, because in the end of the day the only thing you have control 
over is your own education, your own career, and your own life, you don’t have any 
control over anything else. So, I will always protect those aspects in my life more than 
anything else.  
 
Postcolonial analysis of Farin’s and Nondita’s viewpoints indicates a destabilisation of the 
simplistic, dominant, Western representation that transnational marriage is an indication of lack 
of integration or sense of belonging to the host societies, as both are open to transnational 
marriage despite a strong sense of belonging and identity rooted in Australia. In fact, for these 
women, their sense of belonging and connection to Australia is prioritised over marriage, so 
that to move elsewhere due to a partner was out of the question and would cause a relationship 
breakdown. Therefore, while female participants highlighted the possibility of a transnational 
arranged marriage (as also discussed in Chapter Four), this is with the proviso that these 
marriages did not disrupt their emotionally and structurally integrated life in Australia. As such, 
in line with Yuval-Davis’ (2006) proposition, these participants highlighted that there are 
diverse ways of ‘belonging’ that do not conform to narrow conceptions of assimilationist 
cultural integration. For these participants, transnational arranged marriages did not exclude 
them from a claim to national belonging (see also Charsley et al. 2017).  
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Nondita’s disposition to resist transnational patrilineal movement to keep her career intact is 
also significant, as from a postcolonial feminist perspective, it once again contests the dominant, 
Western discursive construction of transnational arranged marriages as patriarchal, monolithic 
practices within which ‘victimised’ and ‘oppressed’ Muslim women are forced to compromise 
their choices and interests (Belli & Loretomi 2017; Pande 2015). Nondita’s assertions 
demonstrate the diverse and alternative ways of being a Muslim woman with agency.  
 
Zahid also showed openness to the option of transnational marriage but expected the incoming 
spouse to enter Australia through the route of skilled migration instead of marriage migration: 
Most of migrants in Australia come under skill migration system, so if someone can 
contribute towards that as a partner, I think that’s important. You can contribute to 
Australian society; you are not just someone who ends up coming to Australia as a 
partner of an Australian. If you do come as a partner, Australian policies might be 
negative towards that person or the system might make it difficult for that person. 
 
Zahid’s remark suggests that, like the female participants, he also valued the integration of the 
incoming spouse; however, the integration issue was important, not only for welfare of the 
broader Australian community, but also for creating conditions for a more secure future for 
himself. This is set within the context where national belonging of Muslim Australians is often 
questioned by the dominant White society (Blair et al. 2017). Moreover, immigration and 
integration policies in host countries such as the UK and Australia, presume marriage or family 
migrants as a potential burden on taxpayers (Alexander 2013; Charsley et al. 2017); as such, a 
‘skilled’ transnational spouse’s ability to integrate in terms of education and language capability 
is scrutinised before entering Australia. Therefore, from post-structuralist and postcolonial 
perspectives, I argue that the policy representation of transnational spouse is essentialist and 
static.  
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6.4 Conclusion 
In this chapter, I detailed the ways in which contextual factors beyond the family shape young 
adult Bangladeshi-Australian participants’ attitudes towards transnational arranged marriages. 
Postcolonial feminist analysis of the interview data showed that the participants demarcated the 
local marriage market in diverse ways. For most participants the local marriage market was 
small in terms of the availability of a marital partner who is religiously and educationally 
compatible, as well as possesses suitable personality traits that make him or her an ‘ideal’ 
partner. I also highlighted that to overcome the perceived scarcity of an ideal partner, most of 
the participants were inclined to reject ethnic boundaries to expand the spousal market to other 
(Muslim) groups in Australia, rather than seeking transnational partners.  
 
The participants also diverged in their perception around immigration and integration policies 
of Australia and transnational arranged marriages. Female participants commonly showed 
reluctance to engage in transnational marriage based on the imagined fear of their husband’s 
visa rejection and ensuing disruption of their emotional and structural connections to Australia 
by moving to Bangladesh. One male participant was open to a transnational spouse but 
preferred the incoming spouse to take the skilled migration path. Such inclinations unsettle the 
simplistic, dominant Western representation of transnational marriages as failed integration. 
Instead, national belonging and structural integration to the host lands can go abreast with 
transnational marriages in various guises. 
 
This chapter is therefore positioned as an important contribution to the research on marriage 
practices of adult children of Muslim skilled migrants within a context where academic 
scholarship predominantly focused on the marriage behaviour of temporary labour migrants, 
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mostly from ex-colonised countries to the West. I have uncovered multifarious ways young 
adult Bangladeshi-Australians’ attitudes of the local marriage market and immigration and 
integration policies of Australia challenge the Orientalist binary of ‘us’ and ‘them’, based on 
cultural practices like transnational arranged marriages. Most importantly, this chapter has 
again revealed that there is no essential Muslim subject and subjectivity; rather, they are 
internally heterogeneous in terms of education, religiosity, immigration status and attitudes 
towards transnational arranged marriages. 
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Chapter Seven: Conclusion 
7.1 Introduction 
Given the dearth of research that addresses or includes highly skilled migrants’ children and 
their marriage behaviour in Australia, it has been the overall intent of my project to give voice 
to this largely unheard section of Australian society. The broad aim of the study was to utilise 
a postcolonial and post-structural feminist approach to examine the attitudes of young adult 
Bangladeshi-Australians towards transnational arranged marriages and how these attitudes 
potentially unsettle simplistic and essentialising Western discourses surrounding Muslim 
migrants and their marriage practices more specifically. By focusing on the diversity of 
participants’ attitudes and the ways in which these perspectives intersected with various identity 
categories (gender, religiosity, class and so on) and were shaped by micro and meso factors 
such as family/parental obligations, community expectations, the local marriage market and 
government policies, the research aim and objectives were achieved. In this concluding chapter, 
I draw together the discussions presented in the previous chapters, in order to detail the ways 
in which my original research aims were addressed, to recap my research findings, to reiterate 
how my project contributes to existing literature on marriage behaviour of migrants’ 
descendants, migration settlement and transnationalism and to provide recommendations for 
future research.  
 
7.2 Key Research Findings 
This study importantly revealed that young adult Bangladeshi-Australians preferred a local, 
endogamous marital partner, with similar economic and cultural capital choice, over a 
transnational partner, despite the relatively small Australian marriage market demarcated by 
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discursively produced boundaries defined by religion, immigration status and notions of ‘ideal’ 
partner. Analysis of the interviews found that in order to broaden the market of potential suitors, 
young adult Bangladeshi-Australians were open to bending some boundaries, except religion.  
  
The study also identified that multiple factors underlie the reluctance for young adult 
Bangladeshi-Australians to opt for transnational marriages. This socially, economically and 
structurally well-integrated group showed concerns about the integration capacity of any 
potential incoming spouse. This accentuation on structural integration signifies both the 
prioritisation of socioeconomic compatibility and the desire to secure a continued sense of 
national belonging. Another implicit factor was that, as participants reported, there was no 
pressure from family back in Bangladesh to bring relatives to Australia through marriage 
migration. This may be linked to the stringent immigration policies enacted by the Australian 
government. 
 
While transnational arranged marriages were not the preference for young adult Bangladeshi-
Australians, they perceived arranged marriages in diverse ways. Most of this group perceived 
them not only as ways of reproducing particular and fixed notions of being Bangladeshi, but 
also as sites where complex assemblages of individual choice and third parties’—most 
importantly, parents’—involvement ensure selection of the most suitable spouse and a happy 
union between families. The participants also indicated that if conflict sparked between parents 
and children, they hoped to reach agreement through open discussion. This point indicates that 
skilled migrant parents respect their children’s autonomy in marital partner choices. This 
finding challenges the dominant Western public and political representation of arranged 
marriages, that often conflates it with ‘forced’ marriages, in which future spouses have no 
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agency in marriage partnerships. I have also illustrated that arranged marriages were viewed by 
young adult Bangladeshi-Australians as a route to happiness, since integration (economic and 
social) was more likely, as key financial, educational and cultural criteria must be met. This 
finding challenges Western discourses that argue that children of migrants can only achieve 
integration by embracing Western cultural practices, such as love marriages.  
 
This study suggests that transnational mobility exists in various degrees in the lives of young 
adult Bangladeshi-Australians, but family ties are not expected to play decisive roles in spouse 
selection for the participants, due to lack of emotional bonding. Participants reported not 
receiving proposals from Bangladesh; I have suggested that further research will provide insight 
into how the social, economic and political context of contemporary Bangladesh may influence 
this situation. Further investigation can also examine whether Bangladeshis have a preference 
for countries to migrate to via transnational marriages—for instance, they might prefer British 
or American Bangladeshis. 
 
My post-structuralist and postcolonial feminist analysis of interview data suggested the various 
modes of agency in spouse selection beyond the Western feminist notion of agency as 
subversion. For instance, Islamic doctrine is instrumental in enacting agency in this case. Within 
the cross-cultural context, it is assumed that the young, educated cohort will lean over 
secularism; however, accounts of participants, particularly of women, reflect a strong religious 
narrative. Islamic legal discourses regarding marriage provide solid ground for women’s 
demands to marry according to their choice (defined by companionate relationships). In 
addition, exegesis of religious texts (the Quran) and the Hadith (narratives of the prophet 
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Mohammad SW) are perceived to be enough to justify marital partner choices that defy 
community cultural norms, such as women marrying younger men.  
 
Apart from religious ideology, interviews revealed that education and waged labour force 
participation have huge implications on young adult Bangladeshi-Australians’ spouse selection. 
These educated urbanites have indicated redefining expected gender roles within marriage and 
bending the male-dominated, traditional patriarchal family structure. These two factors seem to 
be bolstered by negotiation of power by female and male participants; thus, postcolonial 
feminist analysis of the interview data indicates that Muslim women are not the essentialised 
monolithic ‘Others’, oppressed and victimised by primordial and misogynist Islamic cultural 
practices such as arranged marriages, nor are their male counterparts ‘bride forcers’ or sexist 
oppressors.  
 
7.3 Research Contributions 
My research contributions stem from the postcolonial feminist and post-structuralist research 
practices and approaches that I utilised to achieve the project aims outlined in Chapter One and 
reiterated here. In the broadest sense, I have contributed to the body of existing literature on 
immigrant descendants’ marriage practices, migration settlement and transnationalism, by 
bringing to the fore the largely unexplored perceptions of transnational arranged marriages 
among young adult children of Bangladeshi skilled migrants. Existing works like Carol et al. 
(2014), Huschek et al. (2012) and Shaw (2014) were largely conducted in a European-Muslim, 
low-skilled, temporary labour migrant context, due to overt debate around Muslim marriage 
practices. The uniqueness of the research reported in this thesis is grounded in explicit focus on 
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highly skilled migrants, Muslim communities more broadly, within a context where skilled 
migration forms a major permanent migration stream into Australia, but among tension around 
Muslim migrants, integration and national security (Castles et al. 2014). 
 
My research generated insights supporting the argument that measuring integration in terms of 
intermarriage and generating immigration policy to restrict other forms of marriages, namely 
transnational arranged marriages, reinforces the marginalised positionality of descendants of 
Muslim migrants within discourses of national belonging and integration in host societies, 
particularly Australia. My postcolonial and post-structural analysis of research findings show 
that the complex and multifarious ways that different actors, marriageable subjects, individual 
and collective interests, discourses and broader contextual factors, such as perceptions of the 
Australian marriage market and integration and immigration policies, interact within processes 
of marital partner choice within a transnational context is not a simple question to answer. 
Although the sample size was small, the study indicated that both transnational marriages and 
intermarriages can generate positive integration outcomes. I also argue, following Yuval-Davis 
(2006), that boundaries of national belonging should be stretched to give citizens not only civil 
and political rights, but also cultural rights, particularly in Australia, where 28% percent of its 
population was born overseas and many live within interstices of two or more nations (ABS 
2016; McAuliffe 2008). 
 
Lastly, while this study was small in scale, as with all qualitative research the experiences and 
perspectives of these participants should not be negated due to the limited capacity for the 
findings to be generalised. In this thesis, I have indicated avenues for further research, such as 
investigations of the attitudes and experiences of the married segment of the target group, 
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skilled migrant parents, community leaders and Bangladeshis back home, in order to achieve a 
more in-depth and broad insight into marital partner choice in the transnational social context. 
Further research will contribute to more nuanced understanding of transnational arranged 
marriages and potentially allay moral panic regarding transnational arranged marriages in the 
Western migrant-receiving societies.  
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Appendix: A 
 
Participant Information Sheet – General (Specific) 
You are invited to participate in a research study being conducted by Kazi S Rashid under the 
supervision of DR. Cameron McAuliffe of the School of Social Sciences and Psychology at 
Western Sydney University. 
Project Title:  Perceptions of Transnational Arranged Marriages among the Children of 
Bangladeshi Skilled Migrants in Sydney. 
Project Summary: Studies of arranged transnational marriages among immigrants’ children, 
especially with a Muslim background, are a recent scholarly endeavour. This phenomenon has 
been politicized in Western migrant receiving societies by concerns about forced marriages, 
and continuous migration hindering integration. Yet, marriage practices among the second 
generation with a Muslim background in Australia are underrepresented in the literature. The 
proposed study aims to address this gap in the current literature by looking at the marital partner 
choice among second generation Bangladeshi Australians living in Sydney. Employing a semi-
structured interview technique this project seeks to examine the perception of arranged 
marriages in a transnational context among the target group. The objective of the project is to 
investigate how personal attributes, community, family and peer group, and immigration and 
integration policies and the local marriage market, shape their partner choice. This study is 
going to be an important contribution to ongoing studies on migration and settlement, and 
transnational mobility, and for future immigration policy formation in Australia. 
 
How is the study being paid for?  
This research is being funded by Western Sydney University. 
What will I be asked to do? 
You will be asked to engage in a semi structured interview, with questions asked around your 
attitude towards transnational arranged marriages, the role of your family and peer groups, local 
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marriage market, and Australian immigration and integration policy in shaping your selection 
of marital partner. 
The interview will be conducted face-to-face. The interview will be conducted in English.  The 
interview will be audio recorded and be transcribed through a specialist transcription service, 
Pacific Transcription. The interview transcripts will be de-identified so you will remain 
anonymous. Transcriptions will be coded using the software NVivo.  
How much of my time will I need to give? 
The interview will last for approximately forty-five minutes to one hour. 
What benefits will I, and/or the broader community, receive for participating? 
There will be no direct benefit to the participant. However, in responding to the research aims 
this research will create knowledge that can inform policy formation in Australia. The study 
will allow the second generation with Bangladeshi background to voice their perspective on 
transnational arranged marriages. The project has the potential to yield important insights about 
gender inequalities in terms of partner choice processes expanding current thinking emanating 
from gender studies. This research will contribute to the ongoing work on the settlement 
experience of immigrants with a Muslim background at a time when there is tension in 
Australian society around migration, and immigrant integration 
Will the study involve any risk or discomfort for me? If so, what will be done to rectify it? 
It is anticipated that the research might involve sensitive information causing discomfort to 
participants. Being a Participant, you can ask to skip any question if you feel discomfort. You 
can discontinue the interview if they feel discomfort or distressed. Your name and address will 
be de-identified to ensure confidentiality. Data will be kept in a secured place. Accessibility to 
data is limited to the researcher and the supervisor. You can cease participation and withdraw 
your data from the study without any consequence up to the time of submission of the thesis. 
How do you intend to publish or disseminate the results? 
It is anticipated that the results of this research project will primarily be used for the student 
researcher Kazi Rashid’s Master of Research thesis. The results may also be published, and/or 
presented in a variety of forums including peer-reviewed journal articles and conference 
presentations. In any publication and/or presentation, information will be provided in such a 
way that the participants cannot be identified, Participants’ names and addresses will be de-
identified before publication. Pseudonyms will be used for participants.  
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Will the data and information that I have provided be disposed of? 
Please be assured that only the researcher, and the supervisor will have access to the raw data 
you provide, and that your data will not be used in any other projects. Please note that minimum 
retention period for data collection is five years post publication. The data and information you 
have provided will be securely disposed of. 
Can I withdraw from the study? 
Participation is entirely voluntary and you are not obliged to be involved. If you do participate 
you can withdraw up to the time of submission of the thesis without giving reason  
If you do choose to withdraw, any information that you have supplied will be removed from 
the study. 
Can I tell other people about the study?  
Yes, you can tell other people about the study. They can contact the researcher, Kazi Rashid, 
by email or phone to discuss their participation in the research project and obtain a copy of the 
information sheet. 
What if I require further information? 
Should you wish to discuss the research further before deciding whether or not to participate 
Please contact  
The Researcher: Kazi S Rashid.  
Master of Research student, School of Social Sciences and Psychology, Western Sydney 
University 
Email: 18403637@student.westernsydney.edu.au 
Phone: 0425337803 
 
Or 
 
The Supervisor: DR. Cameron McAuliffe.  
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Senior Lecturer in Human Geography and Urban Studies 
School of Social Sciences and Psychology 
P: 9685 9472 | M: 0438 326 442  
Email: C.McAuliffe@westernsydney.edu.au 
What if I have a complaint? 
If you have any complaints or reservations about the ethical conduct of this research, you may 
contact the Ethics Committee through Research Engagement, Development and Innovation 
(REDI) on Tel +61 2 4736 0229 or email humanethics@westernsydney.edu.au. 
Any issues you raise will be treated in confidence and investigated fully, and you will be 
informed of the outcome.  
If you agree to participate in this study, you may be asked to sign the Participant Consent Form. 
The information sheet is for you to keep and the consent form is retained by the researcher/s. 
This study has been approved by the Western Sydney University Human Research Ethics 
Committee. The Approval number is H12576. 
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Appendix: B 
 
Consent Form – General (Specific) 
 
Project Title: Perceptions of Transnational Arranged Marriages among the Children of 
Bangladeshi Skilled Migrants in Sydney. 
 
I hereby consent to participate in the above named research project. 
 
I acknowledge that: 
•I have read the participant information sheet (or where appropriate, have had it read to 
me) and have been given the opportunity to discuss the information and my involvement in the 
project with the researcher/s 
•The procedures required for the project and the time involved have been explained to 
me, and any questions I have about the project have been answered to my satisfaction. 
 
I consent to: 
☐ Participating in an interview 
☐ Having the interview audio recorded 
 
I consent for my data and information provided to be used for this project. 
 
I understand that my involvement is confidential and that the information gained during 
the study may be published but no information about me will be used in any way that 
reveals my identity. 
 
I understand that I can withdraw from the study at any time without affecting my 
relationship with the researcher/s, and any organisations involved, now or in the future. 
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Signed: 
Name: 
Date: 
 
This study has been approved by the Human Research Ethics Committee at Western Sydney 
University. The ethics reference number is: H12576.  
 
What if I have a complaint? 
If you have any complaints or reservations about the ethical conduct of this research, you may 
contact the Ethics Committee through Research Engagement, Development and Innovation 
(REDI)  on Tel +61 2 4736 0229 or email humanethics@westernsydney.edu.au. 
Any issues you raise will be treated in confidence and investigated fully, and you will be 
informed of the outcome.  
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Appendix: C 
 
 
‘Participant Recruitment Letter’ 
Dear Sir/Madam, 
 
Thank you for your interest in the project titled. ‘Perception of Transnational Arranged 
Marriages among the Children of Bangladeshi Skilled Migrants in Sydney’. I am writing to ask 
whether you would be willing to pass along the enclosed ‘Participant Information Sheet’ to 
friends and/or family members who may also be interested in learning about the research study. 
 
To be included in the research project potential participants have to be children of skilled migrants 
born in or arrived Australia before six years of age, and whose both parents were born in Bangladesh. 
All participants have to be Muslims. 
 
Interested person can contact me via email for further information. You are under no obligation 
to share this information and whether or not you share this information will not affect your 
relationship with the researcher.  
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This study has been approved by the Human Research Ethics Committee at Western Sydney 
University. The ethics reference number is: H12576 
 
Sincerely,  
Kazi Sharmin Rashid 
Email: 18403637@student.westernsydney.edu.au 
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Appendix: D 
Interview Questions (Draft) 
 
Before proceeding, I would like to remind you that you can decide not to answer 
any question that causes you discomfort. You are allowed to withdraw from the 
interview if you wish to do so without any consequences.  
 
• Can I start with your name please?  
 
• May I know your address please?  
 
• May I know your age please?  
 
• How much education have you received? 
 
• Do you work? 
 
• (If Yes) What is your occupation? 
 
• Where were you born?  
 
• (If not born in Australia) At what age did you arrive Australia?  
 
• Please tell me which of the following is the most appropriate way you 
think of yourself based on national identity 
 
• A) Australian. B) Bangladeshi C) Bangladeshi-Australian D) Other 
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• How do you think your national identity might shape your marital partner 
choice?  
 
• How do you think your religious belief might shape your marital partner 
choice?  
 
• How do you think your cultural background might shape your marital 
partner choice? 
 
• Please describe, in as much details possible, the role of education in your 
marital partner choice?  
 
• How do you think employment and income might shape your marital 
partner choice? 
 
• Please describe, in as much details possible, the role of age in your marital 
partner choice? 
 
• What are the other considerations you will pay while selecting spouse? 
 
• What is your notion of an ideal marital partner? 
 
• How do you perceive the local marriage market in terms of availability of 
Ideal partner as per your notion? 
 
• How do you perceive arranged marriages? 
 
• How do you perceive having marital partner from Bangladesh? 
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• How important it is for you to know your potential spouse before getting 
married?  
 
• Please describe how your parents socialize you in regards to marital 
partner choice 
 
• How did your gender shape the socialization process 
 
• Please describe, in as much details as possible, your family’s role in your 
partner choice.  
 
• How will you negotiate any potential conflict should it arise?   
 
• How often do you visit Bangladesh? 
 
• How often do your parents visit Bangladesh? 
 
• How your family back home may impact your marital partner selection? 
 
• How do you fit in with the Bangladeshi community in Sydney? 
 
• Please explain how your community relationship might influence your 
partner choice. 
 
• Do you have close friends, or interact with people from different cultural 
backgrounds and/or religions? 
 
• Do you have affiliation with mixed gender friendship group? 
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• Please describe, in as much details as possible, your peer group's 
influence in your partner choice.  
 
• How important it is for you to consider immigration and integration 
policy in Australia while selecting potential spouse.  
 
• Is there any other factor that might shape your spousal selection? 
 
Thank you for your cooperation and your time in aiding my 
research. I would just like to reiterate that your contribution will remain 
anonymous. I and my supervisor DR. Cameron will have access to the 
data. 
 
 
 
